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Mustafa Kemal Atatiirk to the Jews of Turkey 
2 February 1923 


There are some of our faithful people whose destiny has been united with that 
of the Turks ruling them, in particular the Jews, who because their loyalty 
to this nation and this motherland has been confirmed, have passed their 
lives in comfort and prosperity until now, and will continue to live 
thus hereafter in comfort and happiness.} 


This book is dedicated to the 
Muslim and Jewish Turks of the Republic of Turkey, 
in celebration of five hundred years of brotherhood and friendship. 


1492-1992 
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Ingathering of the Jews 


This study encompasses the Jews of the Ottoman Empire, those who 
lived in the areas now known as Southeastern Europe, Turkey, and the 
Middle East, from about 1300, when the empire was established under 
the leadership of Osman I, until its dissolution at the end of World War I. 
It then carries on the story of the Jews in the principal Ottoman successor 
state in modern times, the Republic of Turkey. 


THE STUDY OF OTTOMAN AND TURKISH JEWRY 


What was especially significant about Ottoman Jewry? Why should 
its experience in particular be studied? Perhaps the most important 
reason of all is that the Ottoman Turks provided a principal refuge 
for Jews driven out of western Europe by massacres and persecution 
between the fourteenth and twentieth centuries, particularly from blood 
libel massacres in western and central Europe, pogroms in Russia, and 
from the Holocaust. While many Ashkenazi Jews from western Europe 
took refuge in Bohemia, Poland and Lithuania in earlier times, many 
more found shelter in the Ottoman dominions of Southeastern Europe 
and the Middle East, where their reception was far more congenial 
and long-lasting. In addition, the Ottoman Empire also incorporated 
Romaniote Greek-speaking Jews who survived persecution in late Roman 
and Byzantine times and Sephardic Jews driven from the Iberian Penin- 
sula by the Spanish reconquest and the Inquisition, as well as those who 
had remained in the Middle East following their dispersion from the Holy 
Land in Roman times and who had prospered during the centuries of 
the Islamic caliphate of Baghdad, the so-called Musta’rab, or ‘Arabized’ 
Jews. The Ottomans thus brought together for the first time since the 
destruction of the Temple and exile of Jews from the Holy Land those who 
had been dispersed to all parts of the western world. This confluence can 
truly be taken as an ingathering of the Jewish people, particularly since it 
took place in the Empire which now ruled the Holy Land, thus providing 
the first opportunity for their long-awaited return to their homeland. 
Another important reason for studying the Jews of the Ottoman Empire 
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is that for two centuries they constituted the largest and most prosperous 
Jewish community in the world and a major center of Jewish religious, 
cultural, and intellectual life. From Jewish communities concentrated 
in Istanbul, Salonica and the Holy Land itself, the Ottoman Empire 
nourished some of the greatest Jewish intellectual and religious thinkers 
of their time, many of whom have remained influential in Jewish life 
thought and culture to the present day. 

We study Ottoman Jewry, moreover, because while the Christian 
subjects of the sultans were constantly attempting to undermine and 
destroy this Muslim empire so as to restore the supremacy which they 
had exercised in late Roman and Byzantine times, the Sultan’s Jewish 
subjects remained content with Ottoman rule, contributing significantly 
to the Empire’s economic development and benefiting from toleration 
and protection in return. They therefore resisted all efforts to get them 
to join revolts and movements against it, particularly during its last 
century of existence. A comparison of the different Jewish and Christian 
experiences under and responses to Ottoman rule provides important 
insights into both. 

And, finally, we study the Jews of the Ottoman Empire because in their 
ways of organizing themselves and dealing with each other we find out 
how Jews long separated into different cultures and traditions managed 
to come and live together once again, partly maintaining their adopted 
traditions and ways of life while forming a new and united community, 
very much as has been taking place in modern Israel during the twentieth 
century. 

But why did the Jews flee from Europe? How did they come to the 
Ottoman Empire in its era of greatness, from its foundation in 1300 
until about 1600, and why did they go there rather than elsewhere? We 
must examine these questions before looking into the manner in which 
Ottoman Jews were organized, how they related to the Ottoman state and 
ruling class, and how they achieved prosperity and accomplishment. 

As one sifts through the centuries, it becomes apparent that the fortunes 
of Ottoman Jews directly paralleled those of the Ottoman Empire. While 
it expanded and prospered, they prospered. As the Empire began to 
disintegrate and weaken in the seventeenth and eighteenth centuries, its 
Christian subjects replaced and suppressed its Jews with the help of the 
great powers of Europe, where anti-Semitism was once again on the rise, 
causing them to lose their political influence and economic prosperity. 
The Ottoman Empire continued to receive new waves of Jewish refugees 
from various parts of Europe who were fleeing the political and religious 
reaction that followed the Napoleonic era early in the nineteenth century, 
the conservative reaction to the revolutions of 1848, persecution and 
pogroms in Central Europe and Russia starting in the 1880s and 1890s, 
the Bolshevik revolution and Russian Civil War during and after World 


Ingathering of the Jews 3 


War I, and, finally, during the time of the Turkish Republic after 1923, 
Jews who fled from the greatest persecution of them all, the Holocaust, 
in the 1930s and during World War II. 

In the nineteenth century the Ottoman Jewish community was revived 
and reinvigorated as part of Ottoman renewal, due both to the Ottoman 
reform movement, or Tanzimat, and to the stimulus and assistance given 
by Jews who had finally begun to achieve prosperity and wealth in 
western Europe and America. This continued into the Young Turk Con- 
stitutional era before and during World War I. The relationship between 
the Ottoman Jewish community and the world Zionist movement, the 
contribution of Ottoman Jews during World War I and their help to the 
Turkish national movement during the Turkish War for Independence 
which followed, and then the role of the Jewish community in the Turkish 
Republic today, are all key issues which must be explored in evaluating 
the Jewish experience under Turkish rule over the centuries. 


SITUATION OF THE JEWS IN EUROPE 


The stimulus for this study is the five-hundredth anniversary of the 
massive expulsion of the Jews from the Iberian Peninsula and their 
refuge in the Ottoman Empire starting in 1492. In fact, however, this 
date marked not just the beginning of a great exile wave but also 
the culmination of Christian persecution and Jewish movement to the 
East which had begun almost three centuries before. Just as the Turks 
began moving into the Middle East and Anatolia from Central Asia at 
the end of the eleventh century, beginning the process by which they 
would take over the area two centuries later, the Jews of Europe began 
to experience new waves of persecution. Church theologians condemned 
what they considered to be Jewish influence over the Christian masses, 
so legislation was issued by high religious leaders and councils to bring 
such contacts to an end. In 1078, the Pope decreed that Jews should not 
occupy important positions in Christian countries and that no Jew could 
be superior to any Christian. Jews who had settled in France and Germany 
subsequently found their occupations increasingly narrowed by economic 
and religious prejudice to trades associated with banking and money 
changing, which in turn exacerbated long-held religious prejudices and 
converted them into political and economic persecutions based on racial 
and religious anti-Semitism. 

Jews had long been accused of being Christ killers, the people who had 
caused the Crucifixion because of their anguish over his departure from 
the religion of his fathers. Added to this, however, were new accusations, 
of which the most pernicious were the popular myths known as ‘blood 
libel’, or ‘ritual murder’ accusations, first circulated by the Greek church. 
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This was the idea that Jews kidnapped and murdered Christian children 
and drained their bodies of blood for use in religious ceremonies, espe- 
cially those associated with wine and the making of unleavened bread, or 
‘matzoh’ during Passover. Added to this was the myth of ‘desecration of 
the Host’, which alleged that Jews profaned the wafer consecrated in the 
Catholic ceremony of the Eucharist by stabbing, tormenting or burning it 
in order to subject Christ once again to the agonies of the Cross. Added 
to the ritual murder theme, which pervaded all of western culture at the 
time, ‘the Jew’ was represented as an inhuman and grotesque character 
equated with immorality, magic, and complete Evil. 

It stretches the imagination to believe that such strange notions could 
stir people into frenzies of emotion. But they were powerful influences on 
the Christian masses of the time, impelling them to repeated attacks, even 
on aged and crippled Jews and on children, not only stoning them and 
pulling their beards and hair but massacring them and destroying their 
shops and homes, particularly during the week preceding Easter when 
Christian religious passions were at their peak. Such incidents took place 
repeatedly in Europe for seven centuries, starting first at Norwich, Eng- 
land in 1144, and continuing into the late nineteenth century. They also 
occurred in the Middle East, with even more vehemence and violence, 
perpetrated by Christians whose ancestors had infected their European 
co-religionists with these prejudices in the first place. Of course in many 
cases those who spread these myths and thus stimulated these attacks, 
as well as many who carried them out, had motives which were far from 
religious, using them to avoid payment of debts, to eliminate competitors, 
or particularly in the Middle East after 1800, to transfer to Jews Muslim 
hatred of Christians resulting from Christian attacks on Muslims in the 
newly independent states of Southeastern Europe. 

The religious fervor and greed which permeated the Crusades during 
the twelfth and thirteenth centuries added fuel to these passions and 
resulting attacks. It all started on 27 November, 1095 when Pope Urban II 
went to Clermont-Ferrand in southern France and delivered a speech 
which started almost half a millennium of Crusades against the Islamic 
world. With great emotion he said the Christians of the East, and 
particularly in the Holy Land, were suffering terrible agonies at the 
hands of the Muslims, formerly the Arabs and now the advancing Turks. 
He went on to state that Jerusalem already had been profaned by the 
anti-Christs and that Christian Constantinople now was under threat, 
and he appealed to all of Christian Europe to send out an army to save 
Byzantium and rescue the Holy Land from the unbelievers, offering 
remission from all sins, past and future, for those who shared in this 
endeavor. Peter the Venerable (1090-1156) followed with advice to King 
Louis VII of France to adopt harsh measures against the Jews, producing 
an anti-Jewish tract, Adversus Judaeorum inveteratum duritam (1140), which 
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had substantial influence in spreading and deepening anti-Semitic attacks 
throughout western Europe. 

All of Christian Europe was driven to frenzy by such religious and 
political leaders who spread the idea of freeing the Holy Land and 
Byzantium, though again, as with the blood libel and desecration of host 
accusations, for many economic motives were probably as important as 
religious ones. And Christians who were stirred to believe that Muslims 
were the embodiment of all evil soon found it convenient to include the 
Jews, whose co-religionists were prospering in the Muslim lands and 
therefore supporting the Muslims against the Crusader attacks in fear 
of renewed spread of anti-Semitism into the Middle East. The Crusaders 
were led to believe that they were servants of God, with all sins forgiven 
in advance for what they were going to do in the Holy Land, so they were 
in no way inhibited from attacking and plundering Jewish communities 
as they went along, particularly when the monks who accompanied 
them suggested that it would add to their favor with God if they 
forced the Jews they found along the way to convert to Christianity. 
So as the Crusaders marched along the Rhine through Germany and 
Austria southward toward the Islamic Middle East, they sacked and often 
destroyed the Jewish communities found along their paths, massacring 
hundreds in each place as they went and ravaging their homes and shops. 
Moreover they left in their wake new ‘blood libel’ and ‘desecration of 
host’ passions which in turn led to subsequent attacks on the surviving 
Jewish communities wherever there was even the slightest rumor which 
provided a pretext and rallying cry. Needless to say, on their arrival in 
the Holy Land, and particularly at Jerusalem, where the Latin Kingdom 
lasted from 1099 to 1291, the Crusaders were even more harsh in their 
treatment of its Jews than they were of the Muslims whom they were 
Originally sent to exterminate. 

The spread of the Black Death throughout Western Europe, particularly 
between 1348 and 1350, provided a new pretext to blame Jews for catas- 
trophe. In this case the story was spread widely that they poisoned water 
supplies to cause the plague and wipe out Christianity, even though in 
fact the plague seems to have reached Europe through sailors coming in 
ships from the Far East. Christian Europe began to feel that by persecuting 
and eliminating the Jews the spread of the plague would come to an 
end. Jews throughout Europe were therefore subjected to new waves of 
massacres. Anti-Jewish attacks were particularly virulent in Germany. 
Many Jews were tortured until confessions were extracted, which then 
were used to attack and kill others. Similar hysteria soon spread to France, 
the Christian parts of Spain and to Poland-Lithuania, to which Jews had 
earlier fled as a result of persecution in the West, with passions so great 
that many Jews were torn apart even before the plague reached their 
localities. In many places the Jews fought back to defend themselves, 
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but they were overwhelmed. Many Jews who survived were ultimately 
allowed to resettle in their old homes, but invariably on worse terms 
than before. The Black Death and the resulting pogroms not only caused 
deaths and destruction of homes and shops of thousands of Jews, thus, 
but also intensified the popular Christian stereotypes of the Jew which 
have remained the basis for Christian anti-Semitism in modern times. 

Christendom, thus, could not tolerate the presence of the Jews in its 
midst. Insofar as the Church and its followers were concerned, the only 
tolerable Jew was a Jewish convert to Christianity. The rest had to be 
eliminated or at least isolated from all true believers. The resulting dis- 
crimination against Jews was institutionalized by a series of regulations 
enacted throughout Christendom attempting to force them to convert 
and requiring them to wear distinctive badges and hats if they did not. 
In most parts of Christian Europe Jews were compelled to hear sermons 
intended to convert them to the ‘true faith’. The kings of France ordered 
Jews to wear a special circular badge on the breast and a second one on 
the back, with insult compounded on injury by the collection of heavy 
taxes in return for the ‘privilege’. Spanish Jews were ordered to wear the 
‘Badge of Shame’, though the requirement was not constantly enforced 
due to fierce Jewish resistance, including threats to leave Christian Spain 
for the areas that remained under Muslim control. It was only during the 
early years of the fifteenth century, when Muslim resistance in Spain was 
almost at an end that this requirement was rigidly enforced. There were 
additional stipulations that Jews allow their hair and beards to grow long, 
with fines and whipping stipulated for violators. Similar stipulations 
were enforced in England, with Jews required to wear a piece of yellow 
taffeta, six fingers long and three broad over their hearts, normally in the 
shape of the Tablets of the Law. In Italy the badge took various forms, 
in Rome a circular yellow patch worn on the outer garments of men or 
on the veils of women, and in the Papal states a yellow hat for men, a 
yellow kerchief for women. Such stipulations spread through much of 
Christendom in later years. In Germany, church councils required Jews 
to wear a pointed hat, with the badge introduced later. One German 
church council in 1418 ordered Jewish women to attach bells to their 
dresses. Even in the eighteenth century the Jews of Prague had to wear 
yellow collars over their coats. 

Though the Reformation ultimately benefited Jews by stimulating a 
trend toward religious liberty, in the short run it proved disastrous for 
those still remaining in Christian Europe. Luther’s first call for toleration 
of the Jews was given in the hope of their conversion to Christianity. 
When missionary activity failed to secure conversion, they were treated 
with fear, hatred and loathing. 

Luther believed and preached that the Jews committed public blas- 
phemy by slandering Christ and everything Christian. He urged that 
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action be taken against them so as to curtail this blasphemous activity 
and to avoid the complicity of Christians in their conduct. Of course, 
this insistance on action against the Jews was entirely consistent with 
his dealings with other opponents, whether they be papists, Turks and 
other Muslims, Anabaptists, or Sacramentarians. But for Luther the Jews 
were the most important example of opposition to the Gospel, which he 
felt encouraged Christians to blaspheme. 

Once he became certain that he could not convert them, then, Luther 
displayed even greater hostility to the Jews than that expressed regarding 
the Prophet Muhammad and Muslims, who, after all, were not in daily 
contact with his followers. Luther complained about the Jews’ insistence 
on retaining their old beliefs in the face of his message. Because of his 
strong aversion to usury he called them ‘venomous and virulent’, ‘thieves 
and brigands’, and ‘disgusting vermin’. Most other German religious 
reformers of the time were equally anti-Jewish. Among them were Martin 
Bucer, whose sermons and writings emphasized in particular the losses 
caused to Christian merchants by the economic aptitude of Jews. John 
Calvin (1509-64) and his collaborators often accused Jews of blaspheming 
against the Christian religion while accusing their opponents of Jewish 
interpretations of scripture. This mentality led to a determined policy 
of eliminating Jews in Christian lands, an important background to the 
horrors inflicted on European Jewry by Nazi Germany. 

The Jews suffered even more as a result of the Catholic Counter- 
Reformation, whose leaders often claimed that European Jews were 
responsible for the ‘Judaizing’ tendencies of the Reformation. Papal 
persecution of the Jews in Rome set the pattern for the rest of Chris- 
tian Europe. In 1542 an Inquisition court was established in Rome to 
pursue the same policies which had driven the Jews out of Spain. On 
Rosh Hashanah, 4 September 1553, many Hebrew books, including the 
Talmud, were condemned and burned by the government of Rome. A 
Franciscan Friar who had converted te Judaism was burned alive, after 
which a ban was issued against the presence and use of all Talmudic 
literature in the city. Even worse was to come when Cardinal Caraffa, 
leader of the Counter Reformation in Rome, became Pope Paul [V in 1555 
and issued a bull which revived all the restrictive religious legislation 
against Jews which previously had been enforced only intermittently. 
Jews now were confined to a special quarter of the city, called the 
ghetto, located on a humid low site on the left bank of the Tiber which 
was regularly subject to flooding, causing the spread of serious illnesses 
even among the healthiest members of the community. Jews were forced 
to wear the yellow Jewish badge, either a yellow hat for men or a yellow 
neckerchief for women. They could no longer own real estate or most 
other property. They could not act as physicians for Christians, could 
not deal in food stuffs or anything other than old clothes and second 
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hand goods of various sorts, and they could not be called by any title 
of respect such as signor. While these regulations were relaxed for a 
time by his immediate successors, they were enforced again by Pope 
Gregory XIII (1572-85), who in 1577 revived the thirteenth-century 
‘Sermons to the Jews’, requiring a certain percentage of each Jewish 
community to attend local churches in order to hear the sermons of 
priests, visiting friars, or even converted Jews who were sent to open 
their eyes to the ‘true faith’ and if possible convert them, a practice 
which was to inflame Catholic-Jewish relations in many parts of Europe 
for centuries thereafter. 

On the whole, political and religious leaders in Western Europe were 
not anxious to eliminate or destroy their Jewish communities. Particularly 
in their role as bankers and money lenders, Jews performed important 
economic services which Christians could not do because the Catholic 
church maintained its prohibition against Christians charging interest 
in return for lending money. They were aware that the presence of 
Jews contributed greatly to their prosperity, so they often protected 
them against persecution whenever they could, since their incomes in 
many cases were managed and enhanced by Jewish advisers. But such 
protection went only so far in the face of popular religious passions, 
and it was largely dissipated and ineffective when the political and 
religious leaders were themselves threatened unless they went along 
with the demands of the bigots. So the periodic persecutions and blood 
libels and massacres went on, sometimes extending to forced conversions 
of Jews to Christianity upon penalty of death. 

The plight of the Jews in sixteenth-century Europe was not new. There 
had often been massacres, as for example in Frankfurt in 1241, Munich 
in 1285-86, and Amleder in 1336-37. Expulsions had been carried out 
in earlier centuries, but they always had been limited both in time and 
area. But as royal authority extended more widely in each kingdom, so 
also had the expulsions become more extensive and permanent. They 
began in, England, starting with the decree of banishment issued by King 
Edward I on 18 July 1290 and enforced for the next four centuries, until 
1650. In France, Louis IX (1226-70) ordered the expulsion of all Jews from 
his kingdom as he left for his first Crusade in 1249. The decree was 
only imperfectly carried out, and many of those who left were able to 
return later, but Philip the Fair (1285-1314) ordered all French Jews to be 
arrested (22 July 1306). He followed this up with a decree condemning 
them to expulsion and confiscation of their property, but this was revoked 
by his successor. Charles IV expelled the Jews again in 1322, and it was 
only due to a financial crisis in 1359 that they were admitted to France 
once again a few years later. In 1380 and 1382 there were riots against 
the Jews in Paris, and starting in 1394 they were expelled again, this 
time not to return for centuries, in some areas not until the start of the 
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French Revolution at the end of the eighteenth century. In 1495 Jews were 
expelled from Lithuania, where they had only recently taken refuge from 
western persecution, unless they converted to Christianity. While they 
were restored in 1503, the Christian merchants of Kiev secured from 
King Sigismund III a prohibition against permanent Jewish settlement 
or purchase of real property in their city, a prohibition which became 
permanent when Kiev was annexed to Russia in 1667. As a result of 
the virulent anti-Semitic hatred spread by the Russian Orthodox church, 
Jews were excluded from Russia itself from the fifteenth century until 
1772, when they were included as a result of the Russian annexation of 
Poland and Lithuania. They were banned from Hungary after 1376, from 
Naples in 1510-11, and sporadically from almost everywhere in Germany 
in the fourteenth and fifteenth centuries. Because of German lack of unity, 
however, these deportations were temporary and local. Jews simply went 
from one locality to another and then ultimately returned to their original 
homes as time passed and the deportation decrees were annulled or 
forgotten by political and religious leaders who saw their own incomes 
falling in the absence of their Jewish advisers. 

Many more, however, fled to more distant lands in search of safety. 
Some went to the lands still ruled by Muslims, particularly to Egypt, 
North Africa, Cyprus, Rhodes and other islands in the Aegean and 
eastern Mediterranean, as well as to Spain and Iraq, where Jews had 
always found far more toleration and prosperity than had been the case 
in Christian lands. Some, however, went to Byzantine Constantinople 
and Alexandria, during the early Crusades in the eleventh and twelfth 
centuries, particularly from France and England. Other Jewish refugees 
who arrived in Salonica before the Ottoman conquest were expelled from 
Italy by Charles II in 1290, from Hungary in 1375 and from Spain in 1391 
following the anti Semitic speeches of Vicente Ferrar, but in all these 
places they found their lives little better than they had been in Christian 
Europe. 


THE JEWS OF ISLAM 


The situation in Spain was different than that in the rest of Western 
Europe because of the influence of Islam, which ruled all or part of the 
Iberian Peninsula from the seventh through the fifteenth centuries while 
making its Jews a tolerated and extremely prosperous and productive 
minority. 

There were two parallel traditions in Islam regarding Jews. On one 
hand Muslims shared and strengthened the pre-Islamic Arab feeling 
of friendship with their Jewish neighbors, both in northern and south- 
ern Arabia, who were praised in the Arabic literature of the time for 
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their loyalty, hospitality and generosity. Islam considered that Jews, 
like Christians, worshipped the same one God as did the Muslims, 
that they used the same books sent down by God, the Old and New 
Testaments, Holy Books proclaiming the word of the one God which he 
revealed to the Prophet Muhammed, as later set down in the Koran. This 
was emphasized by the fact that the great figures of the Old and New 
Testaments, Moses, Isaac, Abraham, and Jesus Christ were included in the 
Koran, with the familiar biblical stories appearing in only slightly altered 
form in the holy book of Islam. To Muslims, Moses was a Prophet just like 
Muhammad. Moses was the man that God chose to speak to the Jews 
just as he later chose Muhammad the Prophet to speak to the Muslims 
and Jesus Christ to speak to those who became Christians. To Muslims, 
therefore, Jews, like Christians, were considered to be believers in the 
same God; they were to be accepted and protected in whatever Muslim 
community they lived. 

At the same time there was another less favorable tradition about Jews 
in Islam. Since Jews and Christians worshipped the same God as did 
Muslims, since Moses and Jesus Christ were considered by Muslims 
to be earlier recipients of the message of God, and since the Prophet 
Muhammad brought a later version of the same message, there was 
no real reason, insofar as the Prophet and later Muslims were con- 
cerned, why Jews and Christians should not accept his message and 
themselves become Muslims. The fact that they did not, even when 
the twenty Jewish clans who lived in Medina were invited to do so by 
the Prophet himself, brought a certain irritation, and at times attacks as 
a result of Muhammad’s belief that Islam rather than Judaism was the 
true religion of Abraham, that Abraham himself was not a Jew, and 
that differences between Islam and Judaism were due to the latter’s 
corruption or distortion of the truth. When the Jewish tribes in Arabia 
refused to support the Prophet’s attack on Mecca in AD 625, he attacked 
and defeated them, but subsequently allowed them to live in peace under 
Muslim rule in return for paying a proportion of their produce as tax, a 
tradition that survived well into the Ottoman period. Cases of persecution 
of Jews were, however, very few and far between in the great Islamic 
empires, except in Shi’a Iran and the parts of Iraq which it at times ruled, 
where religious fanaticism led to persecution, not only of Jews but also of 
Muslims who followed Orthodox Sunni Islam, the more prevalent view 
which dominated most of the Muslim world. Except in Iran there were 
hardly ever any cases of the kind of forced conversion or open attacks on 
Jews that were all-too common in Christian lands. For the most part, then, 
Jews and Christians, considered to be ‘people of the book’ (ahl al-kitab), 
lived as protected minorities, or dhimmis (zimmis in Ottoman Turkish), in 
the classical Islamic empires of the Umayyads of Damascus and Spain 
and the Abbasids of Baghdad. They preserved their religions and freedom 
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within their own religiously-based communities and paid a special poll 
tax called harac or cizye in return for protection of their lives, properties, 
and religious practices and beliefs by the Muslim rulers, exemption from 
military service, and the right to maintain their own forms of government 
and justice in their own communities. While they lived in great comfort 
and prosperity, there were limitations, some marks of discrimination, so 
that one could say that Jews and Christians were not as equal as Muslims. 
The testimony of Jews was given less weight in Muslim courts than that of 
Muslim witnesses, they could not marry Muslim women or keep Muslims 
as slaves, they could not bear arms, and the like, but compared to the 
active persecution to which Jews were subjected in the Christian lands of 
Europe, the world of Islam was paradise for them. 

Nowhere in the centuries of exile following the destruction of the 
Second Temple did the Jews reach greater heights than in Spain, to 
which they fled in large numbers following the Muslim conquest of 
Cordova in 711. But Muslim Spain began to disappear with the start of 
the Christian reconquest in 1100, which continued steadily through Leon, 
Asturias, Aragon, Navarro, Catalonia and Castille until the elimination of 
the last Muslim states at Seville, Saragossa, and finally Granada in 1492. 
The Christian reconquest of Spain did not mark a sudden change for its 
Jews. The new Christian rulers of Spain found it convenient to retain Jews 
for a time, not only as bankers but in many other high court positions, 
sO many Spanish Jews prospered for quite some time under Christian 
rule. Alfonso VI (1072-1109) and his grandson Alfonso VII (1126-1157) 
of Castille in fact offered refuge to Jews fleeing from persecution in 
North Africa, taking them into their courts as interpreters, bankers, 
advisers and even tax farmers. Jews were granted large estates, and they 
were encouraged to engage in trade and commerce in the major cities. 
Jewish men of letters made significant contributions to the development 
of Castillian literature in the early centuries of the reconquest. James I of 
Valencia allowed Jews to have lawsuits between them judged by Jewish 
law, with the king’s law applying only in criminal cases. A special Jewish 
oath was established to take into account their religious beliefs. Jews had 
the right to acquire land, even from noblemen and clergymen. Jewish 
prisoners even were given furloughs so they would be on their homes 
on the Sabbath. 

But as time went on and Christians grew confident in the wake of 
victories over Muslims, the Jews of Christian Spain faced more and more 
restrictions and difficulties. As Christian rule became solidified, there 
was less need for Jews, so starting in Saragossa in 1250, the Spanish 
Jews came to be subjected to the same persecutions by Christians as 
had taken place elsewhere in Western Europe. The old blood libel 
and desecration of host attacks now became more and more common 
in Spain. Restrictions began to be imposed against the appointment of 
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Jews to high places where they would be in a position to direct the 
activities of Christians. Jews were gathered into ghettos, they were 
not allowed to leave their homes at night or on Christian holidays, 
they were subjected to special tax impositions which drove many to 
poverty, and various clothing restrictions were imposed from time to 
time. Crusaders attacked Jews in Toledo in 1212 and again just a century 
later. All the Jews in Castille were arrested and imprisoned in 1281, and 
they were released only after the payment of a huge ransom. Under the 
influence of itinerant preachers from France, a whole series of popular 
disturbances almost exterminated the Jewish communities of Navarre in 
1328. In 1340 King Alfonso XI restricted Jewish participation in trade and 
commerce. The Jews of Castille, Aragon and Valencia suffered during 
the Black Death that spread through most of Spain in 1348, but they 
still were blamed for it, as was the case elsewhere in Europe at the 
time, and were subjected to severe persecutions in subsequent years 
as a result. The Jewish community of Toledo was sacked in 1355. In 
1391 Bishop St. Vincent Ferrer issued a series of hostile accusations 
against the Jews, causing the spread of violent attacks throughout the 
Iberian peninsula and the extermination of many Jewish communities 
and destruction of their synagogues, including those at Madrid, Burgos, 
Cordova, Barcelona, and Toledo and throughout Castille and Valencia. 
Only those of Granada remained untouched because of its continued 
rule by the Muslim Nasirids. Christian soldiers and sailors went by ship 
from one port to another in Spain, inciting the local Christian populations 
to attack their Jewish communities, raping, plundering and murdering 
as they went. Many Jews who survived were forced to flee elsewhere 
in Europe and many others were forced to convert to Christianity, 
particularly in mass conversions carried out in 1391. In the fourteenth and 
fifteenth centuries, those of these ‘new Christians’ called marranos, who 
remained crypto-Jews and secretly continued to practice Judaism, were at 
times persecuted and burned at the stake, while the conversos, those ‘new 
Christians’ who converted and practiced their new faith wholeheartedly 
and sincerely, were often involved in ‘guilt by association’, and subjected 
to the same fate. 

Repression increased during the early years of the fifteenth century. 
Under the influence of the converso Bishop of Burgos, in 1408 Jews were 
forbidden to be given positions in Castille which would enable them to 
have any authority over Christians. In 1412 they were forbidden to leave 
their quarters, to practice the professions or crafts, to employ Christians, 
carry arms, go into public without beards, or even to levy community 
taxes or have cases judged in Jewish community courts. About the same 
time, mobs inspired by Dominican monks forced thousands of Jews in 
Castille and Aragon to convert to Christianity. Despite these problems, 
the New Christians still did amazingly well for a time, rising rapidly 
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and becoming extremely prosperous and important in the government, 
the army and the universities. It did not take long, however, for the more 
fanatic Catholic clergy to inspire the masses to jealousy at their success, 
accusing them of secretly remaining Jews and causing attacks on them as 
well during the later years of the century. 

As a result of these two centuries of anti-Semitic persecutions, then, 
thousands of Jews had already fled from Spain long before the final 
expulsion took place in 1492. By the time that Ferdinand II took the throne 
of Aragon (1479-1516) and Isabella I that of Castille (1474-1504), the once 
flourishing Jewish communities of Barcelona and Valencia had already 
disappeared. Even Castille, which once had the most densely-settled 
Jewish quarter in Europe, had no more than 30,000 Jewish families, 
though many more had become conversos, seeking to prove their loyalty 
by persecuting their former co-religionists even more fiercely than their 
Christian colleagues. 

In the end, it was the marriage of Isabella with Ferdinand that doomed 
Spanish Jewry, even though it had been arranged by Jewish and converso 
courtiers. At first, they continued the policy of tolerance followed by 
their predecessors in Christian Spain, protecting Jewish communities 
whenever they were attacked by mobs instigated by fanatical monks 
and employing Jewish administrators in the government. Their advisers, 
however, convinced them that the only way to solve the kingdom’s many 
problems was to unify it religiously, particularly by eradicating the sin 
of heresy and by confiscating the wealth possessed by the Jews. In 1480, 
as a result, a special court called the Spanish Inquisition was introduced, 
with the job of hunting out and punishing all heretics, particularly those 
like the conversos who were accused of remaining Jews in secret and 
thus corrupting not only the Church but also the Kingdom. Converso 
families accused of Jewish activities were imprisoned and tortured and 
some were publicly burned at the stake. During the 1480s, the Inquisition 
discovered that not only were the conversos returning to Judaism but that 
Jews were helping them to do so, leading to the inevitable conclusion that 
because of the close relations of conversos with Spanish Jews, the former 
would persist in their heresy unless the latter were eliminated, either by 
conversion, execution or expulsion. Heresy among the conversos thus was 
inevitable unless the Jews were no longer available to corrupt and mislead 
them. 

The Inquisition worked as a double-edged sword, turning first on the 
conversos who survived the Inquisition’s questioning, and then on all Jews 
who refused to convert despite persecution. Starting about 1481 Christian 
mobs inspired by Inquisition monks ran through the Jewish quarters of 
the major Spanish cities, pillaging, beating and murdering Jews of all 
ages and desecrating synagogues, often while religious services were in 
process. In 1483 alone, thirteen thousand Jews were executed by order of 


14 ——- History of the Jews of the Ottoman Empire and Turkish Republic 


the Chief Inquisitor, Fray Thomas de Torquemada, who himself is said 
to have been of Jewish origin. During the next decade thousands more 
suffered the agonies of torture and death while resisting his agents. 

The defeat of the last Muslim dynasty in Spain, with the Christian 
capture of Granada on 20 January 1492, brought to an end 781 years of 
Muslim rule and doomed Spanish Jewry. The final expulsion of Jews from 
Spain and Sicily, decreed by Ferdinand and Isabella at the Alhambra on 
31 of March 1492, and their forced conversion and subsequent expulsion 
from Portugal starting with the decree of 5 December 1496, thus were 
only culminations of what had been going on for at least three centuries. 
While the marranos remained longer, their persecution by the Inquisition 
intensified, particularly in the seventeenth century, forcing many of them 
to emigrate as well. Similarly the conversion of the moriscos, their Muslim 
counterparts, remained equally suspect by the Inquisition. After their 
use of Arabic as well as their traditional customs and costumes were 
forbidden by Philip II in 1566, they also were deported between 1609 
and 1614. 

The expulsions from Spain were particularly brutal, with as many as 
150,000 Jews being forced to leave in just four months between the end 
of April and 2 August 1492, the final day stipulated by the expulsion 
order. It is difficult to determine how many Jews actually left Spain and 
how many remained as converts to Christianity. Estimates of the exiles 
vary from as few as 100,000 to as many as almost one million. Generally, 
however, it is now accepted that approximately 300,000 Jews left the 
Iberian peninsula during the fifteenth and early sixteenth centuries. Most 
simply abandoned their properties or sold them to Christians at mere 
fractions of their actual values. Many departed with nothing but their 
knowledge and skills in seeking out new homelands. 

But where to go? Where could they go? Some managed to survive 
for a time in Germany and Italy where, despite the many persecutions, 
massacres and expulsions, their very lack of unity made refuge possible 
in neighboring districts at least for a time. But these were temporary 
and uncertain solutions in view of the popular prejudices and passions, 
particularly in Germany, which often were stirred up as a result of the 
arrival of more than a few Jews at once. As a result, few Iberian refugees 
stayed in western or central Europe for any length of time. 

Some took the relatively easy road eastward into Poland and Lithuania 
where they founded the great Jewish communities of Eastern Europe 
which flourished for centuries before being destroyed, first by the great 
nineteenth-century Russian pogroms and then by the Holocaust. But 
already in the fourteenth century the Jewish immigrants to Eastern 
Europe were being subjected to persecution, not only by native Polish 
Christians who resented the influx of so many non-Christian strangers, 
but also by Germans emigrating eastwards who brought with them the 


Ingathering of the Jews 15 


same prejudices which had driven the Jews out of their Central European 
homes not long before. John of Capistrano, who had spread a blood libel 
in Germany which had caused the massacre of most of the Jews of Breslau 
and the expulsion of the rest early in the fifteenth century, was brought 
to Poland by its Roman Catholic religious leaders. His preaching led 
to the Edict of Nieszawa in 1454, which annulled all the charters of 
freedom which the Jews had obtained from earlier rulers, and to the 
Jews’ temporary expulsion from Lithuania in 1495. In 1527 the notables 
of Vilna secured from King Sigismund I of Poland the right to prohibit 
further Jewish settlement there. These edicts ultimately were annulled 
and the charters restored, but a feeling of incipient persecution remained, 
so not nearly as many Jews went to Eastern Europe at that time as might 
otherwise have been the case. 

Some refugees instead joined the Arab moriscos going across the Straits 
of Gibraltar to the seaports of Morocco, Algeria and Tunisia, the latter two 
to come under Ottoman rule a half century later. But most followed the 
bulk of their Jewish brothers from the rest of Europe eastward through 
the lands bordering the Mediterranean into the territory of the greatest 
Muslim power of the time, the Empire of the Ottoman sultans, in the 
hope of regaining the power and prosperity they had achieved in Islamic 
Spain. 


THE JEWS OF ROME AND BYZANTIUM 


The Middle East itself did not seem that inviting in the early centuries of 
European persecution of Jews. The last of the great Islamic Caliphates, 
that of the Abbasids of Baghdad, had started to crumble in the eleventh 
century. It had disappeared entirely with the Mongol conquest of Bagh- 
dad in 1258 which, along with the invasions of the Holy Land by the 
Crusaders from the West, had left considerable political, economic and 
social anarchy throughout the Middle East and little haven for refugees. 
Until early in the fourteenth century, moreover, the remaining lands of 
the Middle East and much of Southeastern Europe were ruled by the 
heirs of the same empire that had driven the Jews out of the Holy Land 
in the first place, the East Roman Empire of Byzantium from its capital 
at Constantinople. 

Jews had emigrated from the Holy Land to the Aegean shores of Roman 
Anatolia as early as the fourth century Bc. They had reached the Pontic 
shores of the Black Sea at present-day Trabzon, no later than the second 
century BC. They came en masse and settled in the thousands around 
Bursa and Konya and in central and southeastern Anatolia after the 
destruction of the Second Temple in AD 70, long before the foundation 
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of Byzantium. Pagan Rome had been reasonably tolerant to Jews once 
their revolt in the Holy Land had been put down. Jews constituted about 
twelve percent of the empire’s population, and were allowed to live and 
to engage in whatever occupations they wished without any limitations 
by the state. At times, moreover, they were given special exemptions from 
civil obligations required of all other citizens, to enable them to fulfill their 
religious duties. 

In Roman Egypt and Syria there were difficulties caused by the long- 
standing Greek antipathy for Jews. Hellenic authors depicted Jews as a 
contaminated rabble of unclean lepers, whom the Egyptians had thrown 
out of their country in the time of Moses in order to purge themselves of 
defilement. Already at this time the Greeks were inventing the blood libel 
and desecration of host fantasies which were to cause so much suffering 
in later times, affirming that Jews sacrificed human beings at the Temple 
in Jerusalem, using their blood for religious rituals. Many Greeks used 
the destruction of the Temple as proof that God hated the Jews and was 
punishing them for their ‘evil acts’. As a result, even as Rome continued 
to treat the Jews well, in the East there were numerous Greek attacks 
against Jewish settlements. 

After the Edict of Milan (AD 312) began the Roman Empire’s gradual 
conversion to Christianity by providing equal rights for all religions and 
recognition and some degree of toleration to Christians, however, the 
Empire became increasingly intolerant toward Jews. The Hellenistic anti- 
Semitic images of the Jews as a people whom God hated were revived. 
Roman Jews therefore were gradually deprived of their rights and made 
into second-class citizens. They were excluded from administrative and 
military positions. Jewish missionary activities among Christians along 
with Christian conversions to Judaism were forbidden. Jews were no 
longer allowed to have any relations with Christian women, and the 
masses increasingly attacked them in the streets as well as in their homes 
and shops. In 387-388 Christian mobs followed the destruction of all the 
heathen temples in Rome by going on to destroy synagogues as well. 
Under Theodoric (493-526), after some Christian slaves were punished 
for murdering their Jewish master, mobs attacked Jews throughout Rome, 
burning their homes and synagogues. Soon afterwards, the Jews were 
accused of causing an earthquake in Rome by mocking a crucifix, and 
many were tortured to death as a result. 

This intolerance and persecution was even worse in the East Roman 
Empire, founded in AD 330, when Emperor Constantine dedicated the old 
town of Byzantium as the site for his new capital and gave it his name, 
Constantinople. Imperial edicts starting with those of Emperor Arcadius 
in 395 and continuing until the Ottoman conquest of Constantinople 
in 1453, subjected Byzantine Jewry to over a millenium of oppression 
and persecution. Thousands of Jews who had flooded into Asia Minor 
following their exile from the Holy Land and their descendants were 
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forcibly converted, murdered, or driven out as a result of sporadic 
purges. 

The Jews of Byzantium, like other subjects of the emperors, engaged in 
only a few occupations. They had practiced law and medicine in Rome 
and in the early days of the East Roman Empire, but in later times 
they were prohibited from such activities. Instead they concentrated 
on trades that Christians abhorred the most, serving as leather tanners 
and executioners in particular. Wealthier Jews handled the importation 
of spices, perfumes and pearls from India, silks from China, and precious 
stones and oils from Iran. Jews also were artisans, manufacturing and 
selling copper wares, glassware, and leather goods and monopolizing 
carpentry and textile dying. 

The Jewish settlements in Byzantine cities such as Constantinople and 
Thessaloniki were concentrated in a few ‘ghettos’, which were moved 
from time to time according to the caprices of the reigning emperors 
of the time. In fourth and fifth century Constantinople they initially 
seem to have been concentrated around a synagogue in the Chalkoprateia 
(coppersmiths) section of the city, located near modern Bayezit square, 
but their synagogue then was transformed into a church and in AD 422 
the Jews living in the vicinity were moved away by East Roman Emperor 
Theodosius II, who wanted to get them out of Constantinople proper alto- 
gether. While the Italian, German and Spanish merchants were allowed 
to remain in the center of the city, the Jews were moved to the southern 
shore of the Golden Horn, across to Stenum/Stanyere, on the slopes of 
modern Galata facing the Bosporus, and to what are now Ortakdy and 
Arnavutkoy, on the European shores of the Bosporus toward the Black 
Sea. The Jews seem to have returned to Constantinople in the ninth 
century, settling along the southern shores of the Golden Horn eastward 
around the modern Topkapi Sarayi point from Ottoman Bahcekapi to 
the area beneath the palace and extending to the shores of the Sea of 
Marmara, with one of the gates in the Byzantine sea walls in that area 
coming to be called Porta Iudece (the Jewish gate) as a result. These Jews 
were once again moved out of the city in the late eleventh century, across 
the Golden Horn to the modern Galata/Beyoglu area, with others moving 
along the northern shores of the Golden Horn to Picridion, where they 
remained in Ottoman Haskéy until the twentieth century. In the twelfth 
century, some Jews again moved across to the southern shores of the 
Golden Horn in Constantinople. There they settled beneath the Byzantine 
palace heights in the areas known in Ottoman times as Bahcekapt and 
Balikpazan, immediately north and west of their former settlement, while 
those on the northern shores moved up the hill from Galata to the base 
of the Genoese tower and to the heights of modern Beyoglu. 

When the Latin crusaders occupied Constantinople starting in 1204, 
the Jewish synagogue and quarter in Bahcekapt was destroyed by a 
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widespread fire which spread all the way to the Hagia Sophia church, 
but the adjacent Jewish quarter and synagogue seem to have remained 
intact. After the departure of the Latins, the Jewish settlements along 
the northern shores of the Golden Horn extended into the area between 
Galata and HaskGy, particularly to the Ottoman Kasimpasa quarter. From 
1275 to the Ottoman conquest in 1453, the Venetian and Genoese colonies 
in Constantinople were able to settle wherever they wished due to the 
strong support of their governments, while the Byzantines compelled the 
Jews, who lacked such protection, to move to areas in which no-one else 
wanted to live. The Venetians thus settled along the southern shores of 
the Golden Horn in the area of Fener, which later became the center of the 
Greek Patriarchate, while Jews engaged in the odipherous occupation of 
curing and selling leather moved around to Langa, on the northern shores 
of the Sea of Marmara, where the odors of their trade would not disturb 
others, remaining there until the Ottoman conquest. Other Jews engaged 
in sea transport moved from Galata to the shores of the Bosporus, the 
areas of present-day Kabatas and Ortakdy, where there emerged new 
Jewish settlements and synagogues which have remained until modern 
times. 

Byzantine Jews were nominally free to follow their own faith, but just 
as the Romans had reduced Jews to no more than subject status, so also 
starting with the edicts of Emperor Arkadius issued in 395, the Byzantine 
emperors excluded Jews from rights of full citizenship and restricted the 
locations of their settlements and synagogues as well as their rights 
to engage in trade and the professions. The motives of Romans were 
mainly political; but Byzantines were moved also by religious bigotry. 
From their strong conviction that the Jews were condemned by God 
for rejecting his Word and for the crime of killing Jesus Christ, it was 
logical to them to conclude that the Jews ought to be punished by God’s 
new chosen people, the Christians, by being subjected to restrictions and 
persecutions. To the Greek Church, Jews were absolute filth, whose touch 
was considered contaminating. Christians who had any contact with Jews 
had to be excommunicated. As a result, once Christianity was declared 
to be the religion of the state by Theodosius II (408-450), those Jews who 
lived in the Byzantine Empire were subjected to severe legal restrictions, 
substantially limiting even minor details of their secular and religious 
lives, excluding them from most of the privileges of citizenship while 
imposing all sorts of intolerable burdens. Theodosius himself excluded 
Jews from all offices of honor and prohibited them from building new 
synagogues, though he did allow them to repair old ones. Soon after- 
wards, during a battle between parties in the chariot races at Rome, many 
Jews were murdered, their synagogues burned and their bodies thrown 
into the fire. Theodosius went on to prohibit the celebration of Purim on 
the pretext that it symbolized repudiation of Christians and Christianity. 
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In 415 he outlawed the construction of new synagogues and ordered the 
destruction of those already in existence, driving out all Jews who had 
acted as advisers to previous emperors. He subsequently rescinded these 
orders in 423 and actually ordered the construction of new synagogues, on 
condition that Jews make no effort to convert Christians. In 438, however, 
Jews were Officially declared to be enemies of Roman law. As a result 
the performance of Jewish religious rituals was prohibited, and once 
again the previous restrictions against the construction of synagogues 
was re-imposed, and old ones were ordered to be destroyed. 

The Corpus Juris Civilis as well as the novellae, or additional new edicts, 
issued by Emperor Justinian (527-565), added to the restrictions and 
disabilities imposed on the Jews. Some of the measures were directly 
related to religion and aimed at curbing Jews and the spread of Judaism. 
Though synagogues could be repaired, no new ones were to be built. 
Justinian went on to prohibit the sale of religious property to Jews and 
ordered the confiscation of synagogues built on land later proven to 
have originated as religious property. Jews were allowed to circumcise 
their own children, but if they circumcized those of another religion, they 
were to be punished by decapitation and confiscation of property. Any 
attempt by Jews to convert a Christian was punishable by confiscation 
of property and death. A Jew could not purchase a Christian slave. If a 
Jew circumcized a slave who was a Christian, he had to be punished by 
decapitation. Any Christian who converted to Judaism was subjected to 
confiscation of property. Any Jew seeking conversion to Christianity with 
the ulterior motive of escaping some obligation was not to be received 
into the Church. A Jew who threw stones at a convert to Christianity or 
disturbed him in any other way had to be burned at the stake. 

In legal matters, Jews were not allowed to testify in cases involving 
Christians on either side. Cases between Jewish litigants involving reli- 
gious matters had to be adjudicated according to Roman law in Roman 
courts. And if there was a quarrel between a Christian and a Jew, it 
was to be judged by a Christian magistrate and not by Jewish priests. 
Regarding marriage, Jews could not be guided by their own laws in 
contracting marriages, nor were they allowed to continue the practice 
of polygamy. Intermarriage between Jews and Christians was subjected 
to the same penalty as adultery, that is death by stoning. Finally, under 
the precept that ‘Jews must never enjoy the fruits of office but only suffer 
its pains and penalties’, they were prohibited from holding offices higher 
than those of Christians or from securing exemption from the heavy 
financial burdens caused by service on local municipal organizations or 
from corporal punishment for crimes. 

In line with the Caesaropapistic inclination to render judgment in 
Christian theological issues, Justinian was the first emperor to set a 
precedent for interference with the social and religious practices of 
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Judaism. In 553 he even went so far as to dictate that Greek and Latin 
translations of the Old Testament should be used in Jewish religious 
services in the hope that this would convince some Jews to convert. He 
forbad the use of the phrase ‘our God is the one and only God’ in Jewish 
services because he considered this to be blasphemy against the Christian 
Holy Trinity, and he outlawed the reading of sayings by Isaiah promising 
consolidation for the downtrodden people of Judaism. He also forbad the 
observance of religious services during Passover, forbad the celebrating 
of Passover at the same time as Easter, and ordered an end to the baking 
of unleavened bread. He even placed spies in synagogues during services 
to watch out for any violations of his rules, though he soon found they 
could not prevent secret praying of the disputed passages at other times 
of day when the spies were not present. These measures, added to the 
restrictions imposed on Jews in civic and legal matters, caused them 
to work against the Byzantines in their effort to conquer Italy. When 
Justinian’s armies attacked Naples, its Jews gave up their property and 
even their lives joining in defense of the city against the Byzantines. As 
a result, in the late sixth century and throughout the seventh, relations 
between Christians and Jews in Byzantium became worse, and ever more 
stringent laws against the latter were issued by the emperors in response 
to popular demands. 

The policy of changing synagogues into churches, practiced previously 
under Justin II, was resumed under Emperor Maurice, who in 592 ordered 
all Jews to be removed from Antioch because of a false rumor that they 
had destroyed a Christian school in the area. Jews throughout the empire 
were ordered to be converted forcibly to Christianity. Heraclius (610-641) 
ordered that Byzantine Jews be converted to Christianity by force, estab- 
lishing a precedent followed by most other emperors between the eighth 
and tenth centuries. Justinianus II prohibited Jews and Christians from 
bathing in the same public baths because of the popular fear that the 
former would corrupt the latter either by touch or smell. 

The Quinisext Council of 692 declared that: 


Whatever remnant of pagan or Jewish perversity is mixed with the ripe 
fruit of the truth must be uprooted like a weed . . . . Neither clergyman 
nor layman may partake of the unleavened bread of the Jews, associate 
with them, accept medical treatment from them, or bathe with them. 
Should anyone attempt to do it, he shall, if a clergyman, be defrocked, 
if a layman excommunicated. ! 


Many Byzantine Greeks demanded on numerous occasions that Jews be 
removed from Constantinople and the Empire altogether, and several 
expulsion orders were issued. Judaism actually was outlawed and Jews 
ordered forceably converted at least five times, by Emperor Heraclius I 
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(610-641) in 632, in 680 in an effort to secure unity against Islamic attacks, 
by Leo III (717-741) in 721-723, by Basil I (867-886), particularly in 
873-874, and by Romanos I Lecapenus (919-944) in 930. Jews were 
allowed to seek salvation through conversion, but even those who did 
convert were suspected of potential acts of blasphemy and were therefore 
subjected to periodic persecution, as was later the case in Spain. Legends 
of Jewish moneylenders took on the negative dimensions of the later 
Shylock tradition in Europe. In church services Jews were normally 
referred to as ‘the accursed’, but they still were allowed to benefit from 
divine guidance through baptism. Passion plays also exploited popu- 
lar prejudice. Religious traditions and folklore accounts influenced the 
Christian neighbors of Byzantine Jews, causing intermittent persecution 
and conflict. 

After the Vandals destroyed a Jewish synagogue in the late fifth 
century, the Byzantines refused to allow it to be restored. Soon after 
Heraclius died, the Church prevented the survivers of previous per- 
secutions and newly-arriving Jewish immigrants from building new 
synagogues to meet their religious needs. The Byzantine emperors of 
the Iconoclast period were even more restrictive. Emperor Leo III, who 
himself had been born and raised in Syria and who believed the Muslims 
and Jews were plotting together to destroy Christianity, in 721 ordered 
that all Jews be converted to Christianity in order to achieve the religious 
unity that he felt was necessary to beat back the foreign invaders which 
then were threatening to destroy the empire. To the same end in 723 he 
forbad holiday celebrations and the performance of most Jewish religious 
rituals. Theofilis (829-842) reissued most of the old laws restricting the 
Jews. Basil I (867-886), founder of the Macedonian dynasty, first tried to 
convert the Jews by persuasion, inviting rabbis to debate to defend their 
faith and offering them benefits if they accepted defeat. He then resorted 
to bribery, providing gifts to those who agreed to convert. After that 
failed, in 884 he ordered all Jews converted to Christianity. Though this 
was abandoned under his immediate successors, the pressure continued, 
and most Byzantine theologians and church leaders protested vigorously 
when those who had converted under pressure during the preceding 
regime were allowed to return to Judaism. Leo VI (886-912) ‘the Wise’ 
at first allowed Jews who had been forcibly converted to return to the 
religion of their ancestors, but in 894 he ordered that all Jews ‘not 
dare to live in any other manner than in accordance with the pure and 
salutary Christian faith, and if any of them should be found disregarding 
the ceremonies of the Christian religion and to have returned to his 
Jewish practices and beliefs, he shall suffer the penalties prescribed for 
apostates’.? 

Emperor Romanus | Lecapenus, in about 935, again ordered the forcible 
conversion of all the Jews of Byzantium, leading to the murder of 
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hundreds of Jews and the desecration of many synagogues throughout 
the Empire. All the while Jews came under increasingly savage attack by 
Byzantine popular preachers and writers as well as by officials trying to 
stir the populace in support of the Crusading knights coming from the 
West to wrest the Holy Land from the ‘infidel Muslims’. As a result, 
Emperor Andronicus I Comnenus (1183-85) again attempted to convert 
the Jews to Christianity, though by persuasion and argument rather than 
force. When Crusaders passed through Constantinople on their way to 
the Holy Land, they invariably were assigned to camp next to the Jewish 
quarters, particularly that adjacent to the Galata tower, and usually spent 
most of their spare time attacking and killing Jews and stealing their 
properties. At the same time they stirred the local populace to similar 
activities. It was at this time, also, that Constantinople’s Armenians joined 
the Greeks in attacking Judaism for the first time.? 

Things became even worse for the Jews during the time of the Latin 
Kingdom (1204-1261) established by the Fourth Crusade, when the 
presence in Constantinople of thousands of Latins, whose anti-Semitic 
prejudices compounded by their Crusading fervor, stimulated further 
persecution. The Jewish quarter of Salonica was burned several times by 
the Latins, while the Jews of Constantinople and the other major cities 
were subjected to a series of attacks. 

After the departure of the Latins in 1261 and the restoration of the 
Byzantine Empire within reduced boundaries under the rule of the 
Paleologi, the rise of the Muslim Turkomans and IIhanids in Anatolia and 
the Great Seljuk Empire of Baghdad added to the fear, with considerable 
justification, that the surviving Jews were sympathetic to the Muslim 
drive to take over the Byzantine world. Frequent Byzantine outbursts 
against the Jews and efforts to suppress Judaism followed during the 
thirteenth and fourteenth centuries. 

The Orthodox church theologian Matthew Blastares seemed especially 
concerned that barriers might crumble, so in 1335 he wrote that one 
should not have any communion with the Jews under any circumstances. 
According to him, the 70th Christian canon stipulated that ‘fasting with 
Jews, either celebrating with them or accepting festival gifts from them, 
either the feast of the unleavened bread or anything else .. . ’ was cause 
for excommunication, with the cleric involved having to be defrocked. 
The 71st canon was about the ‘Christian who offers oil in pagan temples 
or in synagogues of the Jews, or the Christian who lights oil in the 
evenings’ and extends excommunication to him for giving the impres- 
sion of honoring these Jewish rites. The 11th canon of the Vito Synod 
suggests through its wording that in spite of repeated warnings, there 
was association and intermingling of Jews and Christians. ‘In the case 
of one who does not stop eating the unleavened bread of the Jews; who 
does not stop esteeming their friendship worthy; who does not stop from 
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summoning them for medical aid when sick; who does not stop bathing 
together with them in the communal bath; if a cleric he must be defrocked, 
if a non-cleric he must be excommunicated . . . ’ 

As the Byzantine empire declined further, with its economy increas- 
ingly reflecting the decline, the state repeatedly attempted to outlaw 
Judaism as means of restoring religious unity within the embattled 
empire. Emperors pressured Jews even more through secular laws which 
restricted their social and economic activity. Old legal restrictions which 
had fallen into disuse were reissued and confirmed. Those who happened 
to favor Jews were condemned for allowing them to live and work 
beside Christians so that they might contaminate or even influence them. 
Thus Patriarch Athanasius I complained to the Emperor Andronicus II 
Palaeologues (1282-1328) early in the fourteenth century about the pres- 
ence of a Jewish synagogue in Constantinople: 


... the Byzantines simply tolerate that one should erect in public view 
of the Orthodox city a synagogue of the deicide people who ridicule 
that (city’s) religion, its faith in Jesus Christ, its sacraments, and its 
worship of images .... The masses have not only been allowed to 
live in ignorance, but have also been contaminated by the admission 
of Jews....4 


Conditions for the Jews were no better in the Christian lands which threw 
off Byzantine rule. Following the establishment of the Second Bulgarian 
Kingdom at Tirnovo starting in 1186, the Bulgarian monarchs extended 
their realm from the Danube to the Aegean and the Black Sea to the 
Adriatic, including Albania, Serbia, Macedonia, Thessaly and Thrace, 
and attempted on several occasions to capture Constantinople. Not only 
did they acquire former Byzantine territory, but they also continued 
Byzantine persecution of the Jews, who were accused of ‘preaching the 
religion of Israel among the Christian population in the capital itself’, 
and ‘undermining the foundations of the dominant Christian faith. By 
emulating the nobility, Jews endeavor to penetrate the ruling classes in 
order to create the necessary conditions for the triumph of their religion’.° 
Jews were accused of 


.... conducting themselves arrogantly toward the priests, cursed the 
icons, and denied the sanctity of Christ and the Virgin... . Three 
advocates of Judaism were sentenced to death, but subsequently, by 
order of the king the sentence was commuted to expulsion. One of the 
Jews renounced his faith and embraced Christianity. But the other two 
stubbornly resisted. Then irate Turnovo citizens attacked them, beating 
one to death, while the other was taken away and his tongue was cut 
out. The pious were overwhelmed with joy, whereas the theophobe 
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Jews, now threatened with complete annihilation, were mortified and 
devastated.® 


Jews were similarly persecuted on a large scale in Serbia and the other 
Balkan states in the two centuries before they were conquered by the 
Turks. In Crete, the Jews comprised a middle class between the mass 
of Greeks and the feudal nobles, acting as bankers, artisans, lawyers and 
physicians, with the right to maintain their own community organization. 
They were treated as serfs, however, forced to live in a ghetto (Ciudecca), 
and to affix the special Jewish badge to the fronts of their houses as well as 
on their clothing. After the island came under Venetian rule in 1204, local 
Greeks continued to harass, persecute, and attack their Jewish neighbors, 
particularly because of Jewish support for the periodic Muslim efforts to 
conquer the island. Stories that the Jews were driving Christians out of 
trade and supporting Ottoman ambitions for the island led to popular 
riots and massacres of Jews in 1364 and to regulations restricting their 
purchase of property in 1416 and 1423, while the blood libel and accu- 
sations of desecration of host led to similar treatment in 1449 and again 
in 1452. In 1433 they were forbidden to act as bankers or brokers. During 
the Venetian war with the Ottomans in 1538, the Jews were subjected to 
extortions to finance the military operations, and a rumor that the Jews of 
Crete were helping the Ottomans led local Greeks to massacre all the Jews 
they could find. Giacomo Foscari (1574-77) introduced harsh anti-Jewish 
laws intended to force them to convert or to live in isolated parts of the 
island. 

In Corfu Jews were subjected to violent attacks and almost constant 
persecution by its Greek population. They had to row in the galleys even 
when they had committed no crime. They had to provide food and 
lodging for soldiers on demand, were required to go to Greek law courts 
on the Sabbath as well as during Jewish festivals, and as elsewhere in 
the Byzantine Empire they were compelled to act as public executioners, 
adding to the public wrath to which they were normally subjected. After 
Venice took control of the island in 1386, conditions became even worse. 
In 1406 its Jews were forbidden to acquire land and ordered to wear a 
special Jewish badge. The Venetian administrators often imposed extra 
heavy taxes on the Jews to finance the wars they were then carrying on 
against the Ottomans. 

There had been thousands of Jews living in Byzantium following the 
exodus from the Holy Land, but in consequence of all this persecution 
many were forcibly converted or massacred, and most of the remainder 
fled north of the Black Sea to the Russian Principality of Kiev. There they 
soon experienced more persecution in the eleventh century when the 
Ukraine was converted to Orthodox Christianity, leading most of them 
to move onward to more friendly territory, to the Jewish-Turkish Khazar 
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Empire in the Caspian region and, as it was subsequently conquered by 
Muscovy, to Kafa and the Tatar Khanate of the Crimea in the thirteenth 
century. As a result by the time that the Ottomans conquered Anatolia 
during fourteenth and fifteenth centuries, hardly any Jews remained. 


JEWISH ABSORPTION INTO THE EMERGING OTTOMAN EMPIRE 


Byzantium, however, was breaking up, fortunately for the few Jews who 
remained under its dominion. As the Turkomans invaded Anatolia start- 
ing with their rout of the Byzantine army at the Battle of Manzikert (1071) 
and formed Turkoman principalities throughout the peninsula, and as the 
Seljuk Turks established a more settled state centered, first in defense of 
the Abbasid Empire of Baghdad, and later in Konya and central Anatolia 
starting in the twelfth century (the Seljuks of Rum, 1077-1246), Byzantine 
Jewry sprang rapidly to their assistance, welcoming the tolerance and 
prosperity which the rule of Islam was offering them once again, as it 
had done previously both in the Middle East and Spain, with thousands of 
Jews fleeing from Byzantine persecution to Seljuk protection even before 
the Ottoman state was born. 

The Ottomans first established their principality in northeastern Ana- 
tolia about 1300 under the leadership of the founder of the dynasty, 
Osman (d. 1324?). Within a century, after taking over most of western 
Anatolia, they expanded through Southeastern Europe all the way to 
the Danube, conquering what are today Greece, Bulgaria, Rumania and 
Yugoslavia. For a time they bypassed Constantinople, which remained, 
though already depopulated and ravaged by the Latin Crusaders who 
occupied it early in the thirteenth century, isolated from the outside 
world, until it finally was conquered by Mehmed II the Conqueror in 
1453. At the same time the Ottomans moved rapidly through Anatolia to 
the East, reaching the Tigris and Euphrates in the late fourteenth century. 
After a temporary check due to an invasion of Anatolia by the Tatar chief 
Tamerlane, they solidified their rule of eastern Anatolia by the end of the 
fifteenth century and then went on to conquer Syria and Egypt under the 
leadership of Selim I between 1512 and 1520. His successor, Stileyman 
the Magnificent (1520-66), called Kanuni, ‘the lawgiver’ by the Turks, 
completed the great Ottoman conquests in Europe, crossing the Danube 
and conquering Hungary in 1526. He then placed Vienna under siege 
in 1529, challenging the Habsburg Emperor, Charles V. In the East he 
conquered Iraq and much of the Caucasus in 1535, and then extended 
Ottoman rule across North Africa almost to the Atlantic before his reign 
came to an end in 1566. 

These Ottoman conquests marked a very substantial change for the 
Jews of the Middle East and Europe. They meant instant liberation, not 
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only from subjugation, persecution, and humiliation but often from actual 
slavery in Christian hands. As a result, Jews contributed significantly to 
the Ottoman conquests. The Jews of Bursa, Byzantine administrative 
center of northwestern Anatolia, actively helped Osman’s son Orhan 
(1324-59) capture the city in 1324. As a reward, to repopulate the city 
and develop its economy, he brought in Jewish artisans and money 
changers from Damascus and Byzantine Adrianople (Edirne) so that it 
could become the first Ottoman capital, with the ancient Etz ha-Haim 
synagogue marking the center of the Jewish quarter (Yahudi Mahallest), 
established to assure their autonomy in religious and secular matters. In 
complete contrast to their situation under the Byzantines, Jews entering 
the Ottoman dominions were allowed to practice whatever profession 
they wished, to engage in trade and commerce without restriction, and 
to own landed property and buildings in town and country alike, in 
return paying a percentage of their revenues to the state as head tax in 
the traditional Islamic manner, though the Chief Rabbi, the Cantor, and 
other servants of the synagogues were exempted. At first all the Jews of 
Bursa were Romaniotes, or Greek-speaking Jews who had escaped from 
the Byzantines, but later they were joined by Ashkenazis from France and 
Germany as well as Sephardic Jews from Spain and Portugal, making 
Bursa into an early model of what was to follow of Jewish life in Salonica 
and Istanbul. 

The Ottoman conquests of Gallipoli (1354) by Orhan’s son Siileyman 
Pasha, of Ankara (1360) in central Anatolia and of the Byzantine admin- 
istrative capital of Southeastern Europe, Adrianople, in 1363 by Murad I, 
also were accomplished with support from the small and impoverished 
Jewish communities which had lived there under Byzantine persecution. 
Just as at Bursa, so also at Adrianople, now called Edirne, to restore it 
economically and make it into the capital of the Ottomans’ European 
possessions as quickly as possible, the Turkish conquerors repopulated 
it with large numbers of Jews resettled from the newly conquered lands 
in Bosnia and Serbia as well as with Ashkenazi refugees from Hungary, 
southern Germany, Italy, France, Poland and Russia, providing them 
with substantial tax and other concessions. This transformed Ottoman 
Edirne quite suddenly into the largest Jewish community in Europe at 
the time. Its Chief Rabbi (hahambas1) was appointed to lead all the Jews 
of Southeastern Europe as the Ottoman conquests continued, and Edirne 
itself became a major center of Jewish religion and culture. 

When the Ottoman sultan Mehmed II Fatih (The Conqueror) captured 
Constantinople and brought the Byzantine Empire finally to an inglorious 
end in 1453, his armies broke into the city through one of the Jewish 
quarters and with the assistance of the local Jewish population who, 
as at Bursa and Edirne, were overjoyed at the opportunity to throw 
off their Greek oppressors. So also at Buda and Pest in 1526, on the 
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island of Rhodes in 1522, at Belgrade (1526), in Azerbaijan (1534), Iraq 
and Iran (1534-35, 1638). Yemen (1628) and elsewhere, Jews welcomed 
the conquering forces of Sileyman the Magnificent, and in each case they 
were rewarded with tax exemptions, concessions for trade and exploita- 
tion of minerals, repair or expansion of old synagogues, and even free 
houses and shops to meet the needs of the increasing Jewish populations. 

Mehmed II’s conquest of Constantinople was not followed by killing 
and destruction, as Greek nationalists have claimed to the present day 
in efforts to depict Turks as barbarians, but rather by an effort to rebuild 
and repopulate the city so that it could become the center of the great 
multinational empire he was trying to create, extending far beyond the 
Roman Empire and incorporating all the people of the world as he knew it 
under the dominion of his Turkish dynasty. Therefore though by Muslim 
tradition Constantinople should have been looted since it had forcefully 
resisted Muslim conquest, Mehmed prevented his soldiers from taking 
any more than nominal revenge during a single day so as to fulfill Islamic 
tradition in theory while in fact sparing it from destruction so that it could 
become his capital as soon as possible. 

Mehmed II initially established the center of his government on the 
heights of Old Istanbul, south of the Byzantine Tauri Forum, at what 
came to be known as the Eski Saray (Old Palace), now the site of Istanbul 
University and the Suleymaniye mosque complex, but he subsequently 
created an entirely new palace that became known as the Topkapi Saray 
overlooking the Sea of Marmara and the Golden Hom. During the 
remaining three decades of his reign (1451-81), he built one hundred 
ninety new mosques in the city in addition to seventeen converted 
churches, twenty-four Muslim elementary schools (mektep) and colleges 
(medrese), thirty-two public baths (hamam), and twelve major commercial 
and industrial establishments (han) and markets (bazar) centered around 
the Grand Bazaar (bedestan), which rapidly became the nucleus of the 
Empire’s commercial activities. Old Istanbul was divided into twelve 
quarters (nahiye) each centered around a major Muslim mosque and 
related complexes of schools, hospitals and other charitable institutions 
supported by foundations (vakif) endowed with substantial portions of 
the conquered properties so as to support them in perpetuity. The 
quarters in turn were divided into sub-districts (mahalle) based on smaller 
mosques, churches and synagogues as well as the tombs and monasteries 
of the mystic orders. 

But how to repopulate this city? It had already been despoiled and 
depopulated by the Latin crusaders at the start of the thirteenth century, 
and there were few people and little wealth left by the time the Ottomans 
arrived. No more than between thirty and fifty thousand people lived in 
squalor among large gardens and the ruins of what once had been a great 
metropolis. Mehmed II could not have an empire if his capital lacked 
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people and economic activity. So in imitation of what had been done 
earlier at Bursa and Edirne he undertook strenuous efforts to repopulate 
and rebuild the city as quickly as possible. Initially, he tried to get those 
Christians who had fled during and immediately preceding the conquest 
to return, allowing them to reoccupy their houses and practice their 
trades and religion without hindrance if they arrived within a certain 
amount of time. He also settled one-fifth of his Christian prisoners 
and their families along the Golden Horn, providing them with free 
houses and tax exemptions in return for joining the effort to rebuild 
the city and beginning to practice their trades, thus allowing them to 
use their earnings to pay their ransoms. He initiated an effort at forced 
migration (stirgiin) of different elements of the empire, Muslims, Jews and 
Christians alike, from all the conquered lands to constitute the population 
of the new Ottoman capital of Istanbul. Sometimes they were brought by 
force, sometimes by inducements such as free land and tax-free incomes 
if they developed shops, trades, and commerce. As a further inducement 
Mehmed II allowed the members of the major religious groups to govern 
themselves in their own religiously-based communities, or millets,’ first 
the Greeks, then the Armenians, and finally the Jews, meaning that they 
could live under their own leaders in their own way and follow their 
own religions and customs as they had in the past. This gave Mehmed 
II another great advantage in conquering and ruling his empire, namely 
the support of the religious leaders to whom he was giving secular as well 
as religious authority over their followers, an extent of power they never 
were able to achieve or exercise in states where they had to share it with 
temporal rulers. As a result of all these efforts, during the three decades 
following the Ottoman conquest, Istanbul’s population increased by 1478 
to 16,326 housholds (hane), perhaps as many as 114,248 people, including 
5,162 Christian and 1,647 Jewish households respectively, establishing 
proportions of fifty-eight percent Muslim, thirty-two percent Christian 
and ten percent Jewish which remained relatively unchanged even as 
the city’s population grew in later centuries. 

But this still left the city relatively empty compared with its heyday 
half a millenium before at the height of Byzantine power. Mehmed could 
secure only so many people for his capitol from the conquered lands 
without depopulating them as well. And in any case he did not trust his 
new Christian subjects, since they remained strongly anti-Muslim as well 
as anti-Jewish and, still not reconciled to conquest and rule by Muslims 
and to the new freedoms given the Jews by the Sultan, were trying to 
stir Christian Europe to reconquer their lands from the Ottomans by new 
Crusades as soon as possible, continuing to do so well into the sixteenth 
century, though with little success. 

While many Christian inhabitants of Constantinople had left the city 
before it was put under siege, and others had fled to Europe during 
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and immediately after the conquest, the Jews, who welcomed the Turks, 
remained where they had lived in late Byzantine times, particularly on 
both sides of the Golden Horn and in what subsequently became Turkish 
Galata. It was therefore to Jews that Mehmed tured primarily to help 
revive trade, industry, and commerce in his capital. Not only did they 
offer the same sort of economic and financial skills which had attracted 
them to political and even religious leaders in Europe despite great 
religious prejudice, but they also had no liking for Christian Europe. 
They were in fact being driven out of Europe and were desperately 
seeking new homes where they could live and work and prosper. From 
the start, Mehmed assured the Jews remaining in the city that they would 
be allowed to practice their religion and occupations freely and without 
the hindrances to which they had been subjected by the Byzantines. In 
addition, just three days after the conquest, he sent messages to the Jews 
of Bursa and other places in Anatolia and to those living in Salonica and 
Edirne in Europe inviting them to come to Istanbul. As inducements he 
offered them free property in the northern areas of Balat (Tekfurdag1) and 
Hask6y as well as the Bahcekapi area where Jewish coppersmiths had lived 
since Byzantine times, adding exemptions from taxes on their incomes for 
substantial periods of time as well as permission to build synagogues as 
needed. 

Mehmed II retained the old Islamic prohibition against allowing Chris- 
tians to build new churches, but placed Jews in a special category above 
Christian zimmis, enabling them to use legal formalities in order to evade 
this and other prohibitions imposed on Christians, in this case by allowing 
them to build synagogues on the foundations of existing houses. This 
arrangement was preserved throughout Ottoman history by means of 
orders (irade) issued by later sultans on the basis of this precedent, and 
it was applied as well to other traditional Islamic clothing and building 
restrictions imposed on Christians, which for Jews became in fact no 
more than requirements to secure official permits before such nominally 
forbidden acts were carried out. Mehmed II moreover placed the Jews ina 
position where they could dominate his Christian subjects financially and 
economically in order to make certain that the latter would not use their 
wealth to undermine the Empire, as they probably intended to do. Asa 
result of these inducements, large numbers of Jews emigrated to Istanbul 
from Bursa and Edirne in particular. 

Even more than the Jews living in the expanding Ottoman Empire 
itself, Mehmed from the start attempted to encourage the emigration 
of Jews from Europe. Just as the Jews of England, France, Germany, 
Spain, and even Poland and Lithuania were being subjected to increasing 
persecution, blood libels, massacres, and deportations, the Turkish rulers 
of the expanding Ottoman state actively encouraged them to come and 
live in the Ottoman Empire under the same conditions of tolerance and 
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freedom which had favored the lives of Jews in the empires of the 
Umayyads of Damascus and Abbasids of Baghdad, and more recently 
in Muslim Spain. 

Mehmed himself is said to have issued a proclamation to all Jews: 


Who among you of all my people that is with me, may his God be with 
him, let him ascend to Istanbul the site of my imperial throne. Let him 
dwell in the best of the land, each beneath his vine and beneath his fig 
tree, with silver and with gold, with wealth and with cattle. Let him 
dwell in the land, trade in it, and take possession of it.8 


The sixteenth-century Jewish historian Elijah Capsali wrote at the time: 


In the first year of the Sultan Mehmed, King of Turkey .. . , the Lord 
aroused the spirit of the king . . . , and his voice passed throughout his 
kingdom and also by proclamation saying: (from Ezra I, 1-3) 

‘This is the word of Mehmed King of Turkey, the Lord God of 
Heaven gave me a kingdom in the land and he commanded me 
to number his people the seed of Abraham his servant, the sons of 
Jacob his chosen ones, and to give them sustenance in the land and to 
provide a safe haven for them. (Based on verses in Ezra and Genesis) Let 
each one with his God come to Constantinople the seat of my kingdom 
and sit under his vine and under his fig tree with his gold and silver, 
property and cattle, settle in the land and trade and become part of it’ 
(from Genesis 34:10). 

The Jews gathered together from all the cities of Turkey both near 
and far, each man came from his home; and the community gathered in 
the thousands and ten thousands and God assisted them from heaven 
while the king gave them good properties and houses full of goods. 
The Jews dwelled there according to their families and they multiplied 
exceedingly (Exodus 1:7). From that day hence, from every place that 
the king conquered wherein there were Jews, he immediately forced 
them to emigrate (paraphrasing Isaiah 22:17), taking them from there 
and sending them to Istanbul the seat of his kingdom. And he bore 
them and carried them all the days of old (Isaiah 63:9). 

Because the Jews feared the Lord, He gave them prosperity (based 
on Exodus 1:21), and in the place wherein formerly in the days of 
the Byzantine king there were only two or three congregations, the 
Jews multiplied and increased and became greater in number than 
forty congregations, and the land did not let them settle together 
because their property was so great (Genesis 13:6). The congregations 
of Constantinople were praiseworthy. Torah and wealth and honor 
increased among the congregations. In the congregations they blessed 
the Lord, the fountain of Israel (Psalms 68:27), the doer of great 
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wonders. They opened their mouth in song to heaven and blessed 
the Lord, all the servants of the Lord who stand in the house of the 
Lord in the night seasons (Psalms 134:1).? 


The Ottoman rulers actively propagandized throughout Europe to 
attract Jewish emigrants to their newly expanding state. The most famous 
example of this effort was the letter sent in the name of the Ashkenazi 
Rabbi Isaac Tzarfati,!0 who had come to the Ottoman dominions from 
Germany, apparently just before the conquest of Istanbul, became Chief 
Rabbi of the second Ottoman capital Edirne (Adrianople),!! and who 
some time afterwards wrote his co-religionists in Central Europe, in par- 
ticular in Swabia, the Rhineland, Steuermark, Moravia, northern France, 
and Hungary, informing them of the advantages of the sultanate and of 
its liberal attitude toward Jews. 

Several versions of Tzarfati’s letter have survived. The most famous 
expresses vividly the enthusiasm which he conveyed to the oppressed 
Jews of Central Europe: 


My brothers and my masters, having prayed to God to grant you 
peace, I wish to relate to you the circumstances under which the 
young Rabbi Zalman and his companion Rabbi David Cohen came 
to me. They recounted to me all the ordeals, harsher than death, which 
our brothers, the sons of Israel who live in Germany, have undergone 
and still endure; the decisions taken against them, the martyrs, the 
expulsions, which take place every day and compel them to wander 
from country to country, from town to town, endlessly, without any 
place accepting them; for when these unfortunates arrive in a town 
of refuge hoping to find repose there, they do not find it, and they 
have so much misfortune that they say: the first town was the most 
welcoming and the second is more harsh than the first. It is ‘As if a 
man did flee from the lion and a bear met him; or went into the house 
and leaned his hand on the wall and a serpent bit him’ (Amos v 19); 
also ‘they shall not escape and their hope shall be as the giving up of 
the ghost’ (Job xi 20) . . . Now a decree harsher than all the others has 
been enacted, and no Jew is permitted to embark, and they are lost in 
a country which has closed the sea routes to them; and they do not 
know where the wind of persecution will blow them, nor whither they 
can flee. 

These are the circumstances which Rabbi Zalman and Rabbi David 
recounted to me. When they arrived herein Turkey, a land on which 
the wrath of God has not weighed heavily, when they saw the peace, 
the tranquillity and the abundance which holds sway in these lands 
and when they saw that the distance between Turkey and Jerusalem is 
short, and may be traversed overland, they were overcome with great 
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joy and they said: without any doubt if the Jews who live in Germany 
knew a tenth of the blessings which God has bestowed on His people of 
Israel in this land, neither snow nor rain, neither day nor night, would 
be of consequence until they had journeyed here. 

They have asked me to write to the exiles, to the Jewish communities 
which reside in Germany, in the towns of Swabia, of the Rhineland, of 
Styria, of Moravia and of Hungary, to inform them how agreeable is 
this country . . .. When realized that their desires were disinterested, 
I decided to acquiesce in their entreaties, for | too would like to give 
Israel the opportunity of acquiring its just deserts .... 


Another version of Tzarfati’s appeal was even more emotional: 


Your cries and sobs have reached us. We have been told of all the 
troubles and persecutions which you have to suffer in the German 
lands ....I hear the lamentation of my brethren... . The barbarous 
and cruel nation ruthlessly oppresses the faithful children of the 
chosen people .... The priests and prelates of Rome have risen. 
They wish to root out the memory of Jacob and erase the name 
of Israel. They always devise new persecutions. They wish to bring 
you to the stake ... . Listen my brethren, to the counsel I will give 
you. I too was born in Germany and studied Torah with the German 
rabbis. I was driven out of my native country and came to the Turkish 
land, which is blessed by God and filled with all good things. Here I 
found rest and happiness; Turkey can also become for you the land 
of peace ... . If you who live in Germany knew even a tenth of what 
God has blessed us with in this land, you would not consider any 
difficulties; you would set out to come to us... . Here in the land of 
the Turks we have nothing to complain of. We possess great fortunes; 
much gold and silver are in our hands. We are not oppressed with 
heavy taxes, and our commerce is free and unhindered. Rich are the 
fruits of the earth. Everything is cheap, and every one of us lives in 
peace and freedom. Here the Jew is not compelled to wear a yellow 
hat as a badge of shame, as is the case in Germany, where even wealth 
and great fortune are a curse for a Jew because he therewith arouses 
jealousy among the Christians and they devise all kinds of slander 
against him to rob him of his gold. Arise my brethren, gird up your 
loins, collect your forces, and come to us. Here you will be free of your 
enemies, here you will find rest... . 19 


Rabbi Elija Capsali relates that Mehmed II’s successor, Sultan Bayezid 
II (1481-1512), who ruled at the time of the expulsion of the Jews from 
Spain, made even more urgent efforts to attract the Jews of Europe into 
his empire: 
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Sultan Bayezid, monarch of Turkey, heard of all the evil that the 
king of Spain inflicted on the Jews and he heard that they were 
seeking a refuge and resting place. He took pity on them, wrote 
letters, and sent emissaries to proclaim throughout his kingdom that 
none of his city governors be wicked enough to refuse entry to 
Jews or to expel them. Instead, they were to be given a gracious 
welcome, and anyone who did not behave in this manner would be 
put to death .. . . Thousands and tens of thousands of the deported 
Jews came to the land of the Turks and filled the land. Then they 
constructed righteous communities without number in Turkey and 
generously provided money to ransom captives, and so the children 
returned to their own country .. . 14 


As a result of these and other such appeals, large numbers of Ashkenazi 
Jews who just then were being subjected to tortures, massacres, and 
expulsions from Bavaria and elsewhere in Central Europe, flooded into 
Mehmed’s newly-conquered provinces in southeastern Europe, settling 
at Sofia, Vidin, Plevna, Nicopolis, Salonica and Istanbul, establishing 
Ashkenazi synagogues and communities which subsequently received 
hundreds of Jewish refugees from persecution in Hungary and eastern 
Europe. 

Bayezid II is said to have remarked during a conversation in his court: 
‘you call Ferdinand a wise king, he who impoverishes his country and 
enriches our own...’ by expelling the Jews.!> Despite considerable 
religious conservatism of his own, Bayezid went on to decree that all Jews 
fleeing from Spain and Portugal should be admitted to his dominions 
without restriction, and with the same inducements that had been offered 
during the reign of his predecessor. Ottoman officials were ordered to do 
everything they could to facilitate the entry of Iberian Jews into Ottoman 
territory, and strict punishments were provided against all those who 
mistreated the immigrants or caused them any sort of damage. 

So it was not just in 1492, but already starting with the Ottoman 
conquest of Bursa in northwestern Anatolia in 1324, and particularly 
after Mehmed II’s conquest of Constantinople in 1453, that Jews started 
flooding into the Ottoman Empire, Ashkenazi Jews from Germany, 
France, and Hungary, Italian Jews from Sicily, Otranto, and Calabria, 
Sephardic Jews from Spain and Portugal. And while most of them 
settled in the major Ottoman centers in Southeastern Europe where 
there were already flourishing communities of Ottoman Jews, such as 
Istanbul, Salonica and Edirne, others settled among their co-religionists 
in Anatolia as well as in the Arab provinces, at Cairo, Damascus, Beirut 
and Tripoli in particular, as well as in the Holy Land at Safed and Sidon 
more than at Jerusalem. 

It is estimated that as many as 250,000 Jews came from the Iberian 
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peninsula to the Ottoman Empire in the late fifteenth century, but the 
exact numbers will probably never be known. Jews at the time saw in 
the victorious Ottoman armies the punishing rod of God, his iron hand, 
predestined to carry through the righteous judgment of the Almighty 
against the enemies of his people and to destroy what they called the 
‘kingdom of Edom’, steeped in blood and sin. They declared the Ottoman 
leaders to be scions of the ‘righteous Cyrus’, the ‘anointed of God’, and 
firmly believed that at the head of the warlike Ottoman hosts the angel 
Gabriel himself strode with sword in hand to bring near the ‘end’ and 
prepare the way for the glorious Messiah.1¢ 

Some of the new emigrants came directly by sea through the Mediter- 
ranean or overland from Central Europe. Some of them came indirectly, 
stopping off first across the Straits of Gibraltar in North Africa or going 
overland or by sea to Naples, Genoa or Venice in Italy or to the islands 
of the eastern Mediterranean and the Aegean, where they settled for a 
time before they were expelled and had to move on to the East. Some 
of them came in small boats with nothing but the clothes on their backs 
and had to be helped by the older Ottoman Jewish communities. Many 
of the wealthier Spanish and Portuguese Jews managed to survive in the 
West European dominions of the Spanish Habsburgs under Habsburg 
protection, in return for sizable gifts, before the Inquisition finally caught 
up with them and forced them onwards, though they still managed to 
bring a great deal of their wealth. 

More Jews were included in the Empire by the Ottoman conquests dur- 
ing the sixteenth century. Selim I’s (1512-20) conquest of the old Islamic 
provinces of the Middle East, Syria, Eretz Israel, and Egypt, brought with 
them the old-established Jewish communities of Jerusalem and Safed, 
Damascus and Antioch, Cairo and Alexandria, including many who had 
only recently fled from the Spain and Portugal, often coming through 
Cyprus on their way to the East. Selim continued the policy begun 
by Sultan Mehmed II the Conqueror of deporting (sirgiin) segments 
of the conquered population to Istanbul to assure the obedience and 
good behavior of those left behind. In order to strengthen the economy 
of the Ottoman capital at the same time, most of these were chosen from 
among the most experienced Jewish craftsmen and merchants of Cairo 
and Alexandria, who went most willingly to join their co-religionists in 
the capital of this new and rapidly expanding empire. Insofar as those 
left in Egypt were concerned, Selim continued the late Mamluk practice 
of appointing a leading Jewish merchant, Abraham Castro, as negid, to 
lead the Jewish community of Egypt, but starting late in the sixteenth 
century this office was eliminated, and Egypt’s Jews thereafter were 
led by Jewish representatives sent from Istanbul with the title of Celebi, 
while Jewish bankers were appointed to direct Egypt’s mint as well as 
to act as chief money changers (Sarraf Basi) and bankers for the Ottoman 
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governors. Egyptian Jewry prospered so much that, within a short time, 
a substantial proportion of the emigrants to the Ottoman Empire from 
North Africa, the Iberian Peninsula and Central Europe, found their way 
to Cairo and Alexandria rather than to Istanbul, Salonica, or elsewhere in 
Southeastern Europe or Anatolia. Kanuni Stileyman’s (1520-66) conquests 
of Serbia (1521) and Hungary (1526) rescued thousands of Jews who 
had been subjected to persecution under Habsburg influence, many of 
whom, at the invitation of the Sultan in his Ferman de los Alemanes,i7 
immediately migrated southward to Edirne and Istanbul in particular, 
greatly expanding their Ashkenazi populations. At the same time Jews 
both from Central Europe and from Spain migrated to Bosnia starting 
in the middle of the sixteenth century, settling first in its major cities 
Sarajevo (Bosna Saray) and Travnik, and later spreading into the smaller 
towns, Tuzla, Banja Luka, and Zenica as well as to Mostar, capital of 
Herzegovina. Stileyman’s subsequent conquest of Iraq and parts of the 
Caucasus added the ancient eastern Jewish colonies of Baghdad as well 
as many Jews who had fled from Byzantine persecution north of the Black 
Sea, only to be persecuted by the Shia Safavids who had conquered the 
eastern part of the province. 

Nor were the anti-Semitic persecutions in Christian Europe and the 
resulting flood of emigration into Ottoman territory ended by the exile 
from Spain in 1492. The acquisition of Apulia by the Papacy in 1537 led 
to a new wave of Jewish emigration into Ottoman territory from Italy, 
while anti-Semitic riots and legislation enacted by the Diet of Bohemia 
in 1542 caused more Jewish emigration from Central Europe, partly 
to Poland but much more to the Ottoman possessions. In 1555 Papal 
demands for substantial new taxes from the Jews in return for continued 
possession of their synagogues, subsequent orders concentrating them in 
newly-formed ghettos along the Tiber in Rome, forbidding them any exit 
during nights and on Sundays and Christian holidays and requiring them 
to wear distinctive clothing, stimulated similar anti-Semitic legislation in 
much of Italy. Asa result, thousands more Jews sailed eastward through 
the Mediterranean to Ottoman territory during the remainder of the 
century. 

So whether in the fourteenth century or the sixteenth, Jews rich and 
poor continued to come into the Ottoman dominions in large numbers 
from all over Christian Europe, settling in all parts of the sultans’ empire, 
in modern Hungary, Rumania, Bulgaria, Serbia, Greece, Egypt, and in 
Anatolia at Bursa, Gallipoli, Manisa, Izmir, Tokat, and Amasya. Some 
settled on the eastern Mediterranean islands of Cyprus, Patras and 
Corfu. But most frequently they settled in the places that became the 
centers of Jewish life in the Ottoman Empire, in the capital Istanbul, in 
eastern Thrace at Edirne, along the shores of the Aegean at Salonica, or 
Thessaloniki, and in the Holy Land, especially at Safed, in total numbers 
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estimated anywhere from 100,000 to 250,000 people, compared to little 
more than 30,000 Jewish refugees in Poland and Lithuania at the end 
of the fifteenth century, and 75,000 in the mid-sixteenth. This made 
the Ottoman Jewish community not only the largest but also the most 
prosperous Jewish community in the world at the time, during the 
sixteenth and early seventeenth centuries, a period which constituted 
the Golden Age of Ottoman Jewry. 


2 


The Golden Age 
of Ottoman Jewry 


JEWISH COMMUNITY ORGANIZATION IN THE OTTOMAN EMPIRE 
The Jewish Population of the Ottoman Empire 


How many Jews gathered together in the dominions of the Sultans 
during the Golden Age? Exact figures lack, at least until the Ottomans 
themselves began to compile reasonably accurate census reports starting 
in the middle of the nineteenth century, but from early Ottoman cadastral 
records and poll tax registers along with the estimates of foreign visitors, 
approximations at least are possible. 

The largest Jewish population in the Empire, not surprisingly, was 
at Istanbul, its administrative, financial, and economic center, though 
Jews here constituted a much smaller proportion of the total than that 
of Salonica, where they were in a majority. When Benjamin of Tudela 
passed through Byzantine Constantinople in AD 1160, he found some 
2,500 Jewish families (about 17,500 individuals) in all. An early Ottoman 
census of the capital in 1477, a quarter century after the conquest , shows 
a population of 1,647 Jewish households (about 11,529 people), or eleven 
percent of the total 16,326 households (103,621), which also included 
9,486 Muslim and 4,891 Christian households. By 1489, as a result of 
Mehmed II’s intensive settlement efforts, this figure had risen to 2,491 
Jewish households (17,437 people) out of a total of 10,685 non-Muslim 
households. 

The later Jewish emigration from Spain (estimated at about 36,000 
people to Istanbul alone) and from western and central Europe, along 
with forced resettlement of Jews from newly-conquered territories in 
Serbia, Greece and Iraq, brought this number to 8,070 households (56,490 
people) in 1535, five percent of the total, which included 46,635 Muslim 
households and 25,292 Christian. The famous Ottoman traveler Evliya 
Celebi stated in 1638 that the Jewish population of Istanbul, settled mostly 
in the Hask6oy quarter of the city, numbered about 11,000 families (77,000 
people), which he said was twice as large the Greek population at that 
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time. Ottoman poll tax registers for 1690-91 state that there were 8,236 
Jewish (57,652) and 45,112 (315,784) Christian heads of households in 
Istanbul, the latter suspiciously high since registers for the household tax 
(avariz) from the same year show 9,642 Jewish (67,494) and 14,231 (99,617) 
Christian households. The British traveler Richard Pococke estimated in 
1771-73 that there were 100,000 Jews in Istanbul, but in view of the 
population figures compiled by the Ottoman census a century later, this 
number seems exaggerated. 

The largest Jewish city in Southeastern Europe, Salonica, almost 
depopulated at the time of the final Ottoman conquest in 1430, had 
2,509 Jewish households (about 17,563 people) enrolled in synagogues 
in 1530.1! This rose to 23,001 in 1518, 23,942 people in 1589 and 22,767 
in 1613. Alhough more refugees arrived during the next century, from 
Central Europe as well as Spain, numerous plagues and fires left the figure 
about the same until the end of the eighteenth century, still making it the 
only large city of the empire where the Jews constituted a majority of the 
population. Elsewhere in Macedonia, Monastir had 48 Jewish households 
(342 people including bachelors) in 1529 and 60 households (467 people 
including bachelors) in 1597. Skopje (Usktip) had 32 Jewish households 
(224 people) in 1544, increasing to 228 people in 1597. 

Among the other larger Jewish communities in the European part of 
the Ottoman Empire, there were 102 households (714 people) at Buda 
shortly after its conquest by Siileyman the Magnificent. Since most Buda 
Jews were sent to Istanbul soon afterwards, the number left fell to 72 
households (504) in 1546, compared to 318 Christian households, but this 
rose to 122 Jewish households (854) in 1566. 

In eastern Thrace, Edirne (Adrianople) had 231 Jewish households in 
1519 (1,624 people including bachelors) shortly after most of its Jews had 
been transferred to Istanbul. This rose to 553 households (3,907 people 
with bachelors) in 1568, as the result of the arrival of new refugees from 
Central Europe, but fell to 341 (2,532 people with bachelors) in 1570 as 
the new residents moved to Salonica and Istanbul, which were rapidly 
becoming more important economic and political centers. 

In Albania, the important trade center Valona had a large number of 
Jewish immigrants from the Iberian peninsula, rising from 97 households, 
as compared to 665 Christian housholds, in 1506-7, to 609 in 1519-20, 
though the subsequent Christian Albanian revolt against the Ottomans, 
led by Scanderbeg, massacred most of the area’s Muslims and Jews and 
forced the remainder to flee, mostly to Istanbul or Italy. In Bulgaria, 
Nicopolis had 66 Jewish households during the reign of Stileyman the 
Magnificent (492 people including bachelors), rising to 186 households 
(1,389 people including bachelors) in 1579. There were only 21 Jewish 
households at Sofia (147) in 1544, falling to 126 individuals during the 
reign of Selim II, while Vidin had 31 Jewish households (217) in 1585, 
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Filibe (Plovdiv) had 32 (224) both in 1519 and 1530 and 41 (287) in 1570. 
Smaller groupings of Jews also were present in Ruscuk (Ruse), Sumla and 
Varna along the road northward to Belgrade and Vienna as well as in 
the west at K6stendil, Samakov, Vratsa and Lom. At Terhala (Trikkala) 
there were only 19 Jewish households (103 people) in 1506. Their number 
rose to 181 households (including bachelors and widows, 1310 people) in 
1521 and fell back to 111 households (828 people including bachelors and 
widows) in 1601. 

In the Aegean islands, Lepanto (Inebahti) had 84 households (605 
people including bachelors and widows) in 1521, 120 households (896 
people including bachelors), in 1571-72, and 188 households (1,383 people 
including bachelors) in 1597. Forty-two Jewish households (294 people) 
lived at Chios in 1566 and there were 144 Jewish households (1,008) 
on the island of Rhodes during the time of Stileyman the Magnificent. 
Patras (Balyabadra) had 168 households (1,213 people with bachelors and 
widows) in 1512, and 252 households (1,812 people with bachelors and 
widows) during the reign of Stileyman the Magnificent. 

In Anatolia, there were nowhere as many Jewish communities as in 
either the eastern or western parts of the empire. The largest Jewish 
community was at Bursa, center of Anatolia’s trade and administration, 
where there were 166 Jewish households (1,162 people) in 1540; but as the 
Ottomans brought large numbers of Jews to resettle the city, this rose to 
265 households (1,855) in 1551, and 683 households (4,781) in 1571. Local 
Muslim judicial records indicate that there were 504 Jewish households 
(3,528 people) in Bursa in 1583, but this fell to 270 households (1,890) 
in 1618-19, and to 141 households (987) in 1696-97. Gallipoli had 15 
households (107 people) in 1519, and 23 households (141) during the time 
of Suleyman the Magnificent, falling to 30 people in 1600. Ankara had 
only 33 Jewish households (231) in the 1520s and 61 (747) in the 1570s. At 
Mardin there were 92 households (644) in 1518, and 118 households (826) 
in 1540. There were 88 Jewish households (649 people with bachelors) at 
Manisa in 1530. Kaffa, on the north shore of the Black Sea, had 81 Jewish 
families (579 people with bachelors and others) in 1542 during the reign 
of Stileyman the Magnificent. 

While Jews had lived in Izmir in ancient times, they had been entirely 
wiped out by Byzantine persecution by the time of the Ottoman conquest. 
It remained at best a minor Aegean port, not important enough to attract 
settlers for some time, though there some Jews settled in Tire and Manisa 
nearby late in the sixteenth century. It was only as a result of marrano 
emigration from Spain in the seventeenth century, and of Sephardic 
emigration from Salonica as a result of Greek persecution during the 
early years of the twentieth, that Izmir came to constitute a major Jewish 
community. 

Turning to the eastern provinces, the Jewish population of Eretz Israel, 
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divided into the sancaks of Jerusalem, Gaza, Nablus and Safed, increased 
substantially following the Ottoman conquest once orderly and toler- 
ant rule for Jews was assured. According to the European travelers 
Meshullam da Volterra and Obadiah di Bertinoro the Jewish population 
of Jerusalem decreased from 250 in 1481 to only 76 in 1488 as a result of 
the chaos and anarchy in the final decades of Mamluk rule. There were 
199 Jewish households (1,393 individuals), or about twenty percent of the 
total, at Jerusalem in 1525-26, compared to 119 Christian and 616 Muslim, 
224 Jewish households (1,587 people including bachelors) in 1538-39, 324 
(2,282 people, including bachelors and a widow) in 1553-54, but down 
to 237 households (1,671 with bachelors) in 1562-63, about equal with 
its Christian population for the first time but far less than that of the 
Muslims. 

Safed had 233 Jewish households (1,671 people including bachelors) in 
1525-26, 716 (5,012 people) in 1548, and 1,075 (7,525 people) in 1555-56, 
falling to 957 households (6,699 people) in 1567-68 and 976 (6,832 people) 
in 1596. Gaza, finally, had 95 Jewish households (665 people) in 1525-26, 
98 (701 people including bachelors) in 1538-39, 115 (830 people including 
widows and bachelors) in 1548-49, decreasing to 81 (585 people including 
bachelors) in 1556-57, and 73 households (519 people including bach- 
elors) in 1596-97. 

In rest of the Near East, the travellers Meshullam da Volterra and 
Obadiah di Bertinoro found approximately five thousand Jews in Mamluk 
Cairo in 1481 and 1488 respectively. Quite a large number of Spanish Jews 
emigrated to Egypt in the early sixteenth century before the Ottoman 
conquest, but we have no exact figures. A Jewish traveler who visited 
Cairo in 1541, however, said it had 21 synagogues for the Rabbanate 
community alone, indicating a fairly substantial number of people, 
perhaps as many as ten thousand. In Lebanon, Tripoli had about one 
hundred Jewish households (about 700 people) in 1521, most of whom 
had been expelled from Sicily in 1492, according to the traveller Moshe 
Basola, who added that they were merchants and craftsmen and also had 
one permanent synagogue. Basola reported that the Jewish community at 
Beirut had only twelve Jewish households, all from Sicily, while Sidon 
had twenty five Jewish households, all Musta’rabs. Damascus had 503 
Jewish households (4,040 people including bachelors and others) in 1548. 
At Musul there were only 31 Jewish households (180 people) in 1525, 
but this rose to 105 (650 people) in 1558. There were also said to have 
been approximately 25,000 Jews at Baghdad in the sixteenth century, but 
we have no exact figures. 

Bringing together all these figures, one reaches a total of approximately 
150,000 Jews in the Ottoman Empire as a whole at its height in the six- 
teenth century, approximately three percent of its population, compared 
to only 75,000 Jews in Poland and Lithuania at the same time. 
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Contrary to general belief in the west, the Ottomans were considerably 
more tolerant toward other peoples and faiths than were contemporary 
rulers in Christian Europe. The main problem insofar as the sultans 
were concerned was not to suppress or convert non-Muslim subjects 
but to organize and control them so that they would keep order, obey 
the law, and pay their taxes. The Ottoman sultans initially thought it 
would be easy to manage the Jews and Christians. They would follow 
the traditional patterns by which ‘people of the book’, or zimmis, were 
ruled in the classical Islamic empires, in their own religiously-based 
communities. Their immediate model for organization was, however, 
that surviving from Byzantine times. Initially Mehmed II hoped that 
Istanbul would be governed on his behalf by the principal Byzantine 
secular official remaining, Grand Duke Lukas Notaras, but he was 
executed soon after the conquest because of efforts to encourage a 
new European Crusade effort to retake the city. It was only some six 
months after the conquest, then, in January 1454, that the Sultan turned 
to the Greek Orthodox church as the only significant source of authority 
remaining. It had a Patriarch from Byzantine times. He commanded a 
hierarchy of priests who could be used to control his subjects, and in 
return for this power the Patriarch would be loyal to the Sultan and 
use his influence to keep his Greek subjects in line. Mehmed II therefore 
appointed Greek Orthodox Patriarch George Scholarius (Gennadios II) as 
secular as well as religious leader of the Greek Orthodox community. 

Some maintain that Gennadios was appointed leader of the Jews and 
Armenians as well, but this is very doubtful. Nothing had changed from 
Byzantine times. To the Greek priests the Armenians were almost as 
heretical as were the Jews. For a sultan who wanted to restore order 
and who was inviting Jews to immigrate in order to build up his capital, 
moreover, it is highly unlikely that he would have placed them in a 
situation where the Greeks could continue to persecute them. 

The Armenians followed the Greeks in getting their own community 
organization. Their Gregorian Apostolic church, while Orthodox like that 
of the Greeks, preserved national Armenian traditions and religious 
beliefs, language, and rituals. Its members therefore refused to accept 
subordination to the Greek church and pressured the sultan to recognize 
them as an independent community. In consequence, in 1461, Mehmed 
II authorized a separate Armenian Orthodox community under the chief 
Armenian bishop of Istanbul, appointed as Patriarch in preference to the 
older Armenian sees centered at Sis in Cilicia and Echmiadzin in the 
southern Caucasus which were not yet under Ottoman control. 

Was Ottoman Jewry led by Grand Rabbis? What to do with the Jews, 
however, who so long as they lacked organization and protection were 
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being persecuted by the Greek priests in apparent contradiction to all 
the promises that Mehmed II was making to attract them to his capital? 
The entire plan to rebuild the Empire’s economy would come crashing 
down if they also were not protected. Historians have claimed that the 
leader of the Romaniote Byzantine Jewish community of Istanbul, Rabbi 
Moses Capsali (1420-95), offered the solution, agreeing to pay a special 
tax, the Rav Akcesi, or Rabbi Tax, in return for the Sultan’s recognition 
as Grand Rabbi (Hahambas1) of a separate Jewish community, which he 
is said to have led until his death in 1495, when he was succeeded by 
another distinguished Romaniote Rabbi, Elijah Mizrahi, who served as 
his successor in that position until his death in 1535. It is said that these 
Grand Rabbis directed all the rabbis and Jews throughout the Ottoman 
Empire in the same way that the Greek Patriarch led the Greeks and the 
Armenian Gregorian Patriarch dominated the Armenians. Both are said to 
have been granted membership in the Imperial Council with precedence 
over their Christian counterparts. 

Neither the exact date of their appointments or even the extent of their 
powers, however, have ever been established with any precision from 
contemporary sources. The story regarding their membership on the 
Imperial Council, moreover, seems to have been a myth, since extant 
contemporary Ottoman records do not mention their presence in this 
august body. It seems more than likely, in fact, that no centralized posi- 
tion such as Grand Rabbi over all Ottoman Jews ever was authorized or 
carried out during the Golden Age since, unlike the Greek and Armenian 
churches, there is no religious hierarchy in Judaism, and even those who 
describe Capsali and Mizrahi as Grand Rabbis point out the difficulties 
they had in securing the co-operation, let alone obedience, of other rabbis 
around the Empire. It is more likely that they never claimed or received 
the title of Grand Rabbi for the empire, instead functioning mainly as 
collectors of the poll tax owed the Sultan by members of the Istanbul 
Jewish community and as its chief judges (dayyan). 

Even if one accepts this limited role, moreover, one finds that Mizrahi 
in particular encountered considerable opposition from other Rabbinical 
leaders even in Istanbul because of his attempts to establish relations 
with the Karaites, unlike Capsali, who sternly opposed them, leading to 
constant quarrels with those who wanted to try to retain them within the 
Jewish community. Mizrahi also raised opposition because of attempts 
to impose the stricter Romaniote legal interpretations on members of 
the other groups, particularly on the far less-rigorous Sephardic Jews, 
condemning them for what he considered to be departures from Judaism 
as he knew it. 

Whatever their exact titles or roles, then, neither Capsali nor Mizrahi 
seem to have exercised any extensive authority over Jews outside of 
the capital. Mizrahi in particular seems to have been so busy with his 
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rabbinical and scholarly activities that he had no time left even for his 
minimum task of maintaining relations with the Ottoman government. 
Instead, he surrendered this function, as well as business management 
and collection of both community and government taxes, to the newly- 
created position of lieutenant (kahya; Heb. shtadlan), which was given to 
Rabbi Shaltiel, who because of his close relations with high Ottoman 
officials as well as his knowledge of Ottoman Turkish acted as the 
community’s principal representative (cemaat temsilcisi) with the officials 
of the Ottoman Ruling Class, supposedly the principal function of the 
Grand Rabbi. Following Mizrahi’s death Ottomans and Jews alike seem 
to have been satisfied with the Jewish community functioning in this 
decentralized manner without any central authority, with the Jews of 
each major city led by Chief Rabbis (hahambas1) of equal rank and with 
kahyas acting as business managers and agents in charge of relations 
with Ottoman officials. Grand Rabbis with authority over all the Jews 
of the empire seem not to have been appointed, then, until the system 
was modernized and centralized during the nineteenth-century Tanzimat 
reform era. 

The Ottoman Millet System. How were Ottoman Jews organized and led 
in their Golden Age, and what functions did their leaders exercise? 

The community comprising Ottoman Jewry was one of several 
religiously-based communal organizations of subjects called, at various 
times, ta’ife, cema’at, or most commonly in later times millet. This Ottoman 
institution constituted a self-governing organization based on religious 
affinity and directed by religious leaders possessing both secular and reli- 
gious authority. The old-established Middle Eastern tradition developed 
long before Islam, but continued in the classical Islamic empires as well as 
that of the Ottomans, was that the small Ruling Class elite around the ruler 
existed only to defend and expand the state, to keep order and security, 
and to exploit the wealth of the empire to support itself and its members. 
Everything else was left to the subjects, Muslim, Jewish and Christian 
alike, to deal with as they wished in their own communities. Whether 
in religion or economic regulation, justice, education or social security, 
or cleaning and lighting the streets and putting out fires, the subjects 
managed these affairs through these self-governing entities directed by 
their religious leaders in all but the economic sphere, which was domi- 
nated by separate craft and merchant guilds. Within these communities, 
members of each major religious group thus were allowed to worship in 
their own way and to govern themselves according to their own laws and 
traditions, using their own language. The millet leaders were in charge of 
making certain that their followers did their duty to the Sultan and his 
Ruling Class, which meant they had to keep the peace and pay taxes. So 
long as they did they had very little contact with the government, which 
intervened only when these obligations were not met. 
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The system survived throughout Ottoman history until its break-up 
following World War I. In many ways it served a good purpose. It allowed 
peoples to maintain their own religions, traditions, cultures, customs 
and languages without interference. It enabled each to operate its own 
courts, schools, charitable institutions, hospitals, and even community 
governments. It isolated people of different religions from each other 
and thus attempted to prevent the kind of inter-communal conflicts 
which have become so common in the Middle East since the Ottoman 
Empire disappeared. But all of this was accomplished at a great price. 
People of different religions were kept so segregated from one another 
that they became more mutually hostile and contemptuous than ever, 
with their own concerns, religious prejudices, and, ultimately, political 
aspirations deepening into ever greater enmity as time went on. Though 
Jews, Turks, Armenians and Greeks lived in immediate proximity to one 
another, then, and in many ways shared a common Middle Eastern way of 
life which made them more like each other than like their cousins in other 
parts of the world, they remained strangers. They lived together within 
the same empire, the same city, sometimes in the same neighborhoods, 
yet they were separated by more than the walls of their quarters; they 
were separated even more by barriers of religion, language, customs, 
and political aspirations which in fact were nourished and deepened 
by the very Ottoman liberalism which made their separate existence 
possible. Nor did separation prevent conflict even in Ottoman times 
since, aS we will see, the Sultan’s Christian subjects attacked the Jews 
on numerous occasions. Centuries of living in close proximity to one 
another thus brought no common force of unity and no understanding 
so that when the Ottoman empire first weakened and then disappeared 
during the nineteenth and twentieth centuries, their conflicts and clashes 
became even more bitter and bloody than they might have been had 
the Ottomans done more to lessen their isolation and bring some sort 
of common appreciation and understanding over the centuries. 


Divisions Within Ottoman Jewry 


There were very good reasons for the absence of central Jewish authority 
throughout the first five centuries of Ottoman rule. Ottoman Jewry was 
very diverse, reflecting the different cultures in which Jews had lived in 
the centuries since their exile from the Holy Land. 

There were, first of all, those who had remained under Roman and then 
Byzantine rule, the Greek-speaking Jews, called Romaniotes or Griegos, 
who continued to use Greek as their secular language. They had survived 
centuries of persecution but still were proud of their Greek heritage, and 
in consequence considered themselves the aristocracy of Judaism, looking 
down on the newcomers from Europe. 
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In the eastern provinces that had been under the Islamic caliphates 
there were the Arabized (Musta’rab) Jews, who spoke Arabic and were 
heirs of the great Islamic civilizations of the Umayyads of Damascus and 
the Abbasids of Baghdad. They therefore disdained both the Romaniotes 
and the European Jews, though they themselves were divided, between 
the true ‘easterners’, called Mizrahiyyim in Iraq, and ‘westerners’, or 
Ma’raviyyim, of Aleppo, Damascus and Cairo. 

Entering the Ottoman empire in flight from Christian persecution in 
Europe were the Ashkenazi Jews from Western, Central and Northern 
Europe, who because of constant persecution had been desperately poor 
and isolated in ghettos, and who in consequence had fallen back on strict 
observance of all the old Jewish dietary laws and rituals, disdaining as 
irreligious the others who had modified their practices as they were 
assimilated to the cultures in which they lived. 

Finally there were the Sephardic (Sepharad, or ‘Spanish’) Jews from Spain 
and Portugal as well as from the lands in which they had taken refuge fol- 
lowing the great expulsions of the fifteenth century, in particular Italy and 
North Africa, who, unlike most of the others, had been wealthy nobles 
and businessmen and leading intellectuals and who in their assimilation 
to Spanish culture had greatly modified their Jewish practices, to the 
disgust of the Ashkenazis in particular. They never had known the limi- 
tations and scorn of the ghettos of Central Europe. They had mixed freely 
with their social equals in Muslim Spain, both Christians and Muslims, so 
once arrived in the Ottoman Empire they lacked the servility and even 
shyness toward superiors which characterized the other Jewish groups, 
in consequence looking down on the latter as ignorant and backward. 

Each of these groups was proud of its own origin and past, though they 
often divided into sub-groups according to place and province of origin. 
Each was jealous of its traditions, customs and prejudices, and attributed 
sacred value to its own liturgy while disdaining those of the others. Each 
maintained its sovereignty, rejecting all encroachments. All, however, 
adhered to the generally-accepted Rabbanite form of Judaism based 
on the Torah, except for the Karaites, who, denying talmudic-rabbinical 
tradition, maintained their own traditions and practices in isolation, thus 
constituting another quite separate community. 

It could not be expected that now when all these different groups had 
come together for the first time in over a thousand years they would 
suddenly all become as one. While Hebrew remained for all the language 
of religion, in their daily lives they spoke Greek, Arabic, German, French, 
or Spanish, and for those coming from eastern Europe Yiddish. Even more 
than in language, moreover, in their food, manners, and behavior they 
continued to reflect the cultures from which they came, in which they 
manifested great pride despite all the persecution from which they had 
suffered. These differences naturally enough led to rivalries and disputes. 
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They differed on almost everything. The Ashkenazi man could simply 
repudiate his first wife and return her dowry with the addition of an 
indemnity, though he could not marry a second wife without the first 
one’s permission. On the other hand, the Sephardic Jews provided all 
sorts of rights for the first wife, whose co-operation played an important 
role in the granting of divorce. In the marriage contract the husband 
would solemnly agree to not marry again and to remain united with 
her so long as she lived and was faithful. If he violated the agreement 
and married a second wife, he could not live with her if the first wife 
opposed it, and in such cases he had to send the intruder back. Some 
Sephardic communities stipulated that a husband could not secure a 
divorce without the consent of his wife, providing severe punishments in 
case of violations, including corporal punishment and excommunication. 
Among the Ashkenazis, however, if the first wife was barren for ten years, 
or became insane, then he could marry again without her permission, 
whereas the more liberal Sephardic Jews did not allow such concessions. 
Sephardi girls were supposed to avoid marriage with Ashkenazi boys, 
and so on. 

Liturgy in the synagogue was a constant source of dispute. There was 
hardly any prayer said on any occasion which did not differ between the 
two rites, and there were also substantial differences among the different 
groups within each. They also quarreled over rules regarding fasting, 
observance of the Sabbath and religious holidays and in their approach 
to the Bible, the Talmud, and most branches of science. 

There were substantial differences regarding food. They disputed 
mightily on how the animal should be slaughtered, with the Ashkenazis 
far stricter than the Sephardis, disqualifying meat for eating as the result 
of even the slightest pulmonary lesion, though at times exceptions were 
allowed if the adhesion on the lung could be rubbed in such a way that 
it could be dissolved. Sephardis rejected meat which was rich in fat and 
tallow. For all practical purposes, Ashkenazis could not even eat meat 
prepared by Sephardic butchers. Such dietary differences were so great 
that the faithful of the two rites normally could not eat together. 

No greater disputes arose than those regarding the treatment of the 
Crypto-Jews or marranos, who had converted to Christianity in Spain by 
the force of the Inquisition, and their descendants, many of whom had 
remained Christians willingly, sometimes for three generations, ignoring 
opportunities to leave and return voluntarily to Judaism until they were 
finally forced out by mounting persecution. Were marranos to be consid- 
ered as Jews who had defected, whatever the reason, and who wanted to 
return to Judaism, or were they to be treated like other Christians wanting 
to convert for the first time? Much depended on their parents. It was 
relatively simple to find out if mother and wife were Jews and if marriage 
rites had been performed in accordance with Jewish law, but even here 
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there were disputes, and for children of marrano marriages as well as 
second and third generation marranos who were themselves born as 
Christians, the issues became very complicated and the source of heated 
discussions among Ottoman rabbis. There were a few rabbis who favored 
a strict approach, considering all those born as Christians, together with 
those who had failed to escape when they had an opportunity to do so 
as Christians who wanted to convert to Judaism. But in view of the force 
and violence of the Inquisition, most Ottoman Rabbis tended to allow 
such people to ‘return to Judaism’ without too much consideration of 
their background, however complicated it might be, asking only that 
they accept circumcision with the proper blessings as an indication that 
they were ‘leaving the impurity of the Gentiles for the purity of Israel’. 
Since Jewish law prohibited men from having sex relations with female 
slaves, however, the offsprings of such unions, which took place most 
frequently among the marranos, could not be accepted as Jews under any 
circumstances, and such people, while continuing to live in the Jewish 
quarters, formed a highly disputatious and divisive group demanding 
their rights and inspiring heated arguments in consequence. 

The Karaites, finally, differed with everyone else. Insofar as they were 
concerned, the Bible was the only source of Jewish creed and law, and 
all of Rabbinical-Talmudic tradition had to be ignored except when 
it was indispensable for applying its ideas, clarifying ambiguities, or 
making up for matters simply not covered in Biblical texts. Law was 
determined by literal application of the biblical text, as supported by 
community consensus, by a limited application of knowledge based on 
human reason, and conclusions reached by applying logical analogy to 
Scripture. Their actual belief was close to that of Rabbinical Jews, that 
the unique and unitary God, who was not created, created the world out 
of nothing. He revealed himself through the Torah that he sent to Moses, 
which contains the truth which cannot be altered by any other law, and 
he will resurrect the dead on the day of judgment and will reward each 
man according to what he did during his own life. But Karaite religious 
law did not develop like that of Rabbinical Judaism, and it contained 
many differences which separated its followers from the latter and led 
to violent disputes, particularly involving the observance of holidays, 
reqirements of ritual purity, and regulations regarding marriage. The 
Karaites therefore lived among themselves, without contact with the 
other Jews, who in turn treated them with horror and repulsion. The 
Karaites were considered to be desecrators of the Sabbath since, because 
of differences in calendars, they worked on days and at times that other 
Jews considered sacred. Intermarriage of Rabbanite Jews with Karaites 
generally was forbidden, if for no other reason than because their women 
did not take the bath ritually required by the other sects before marriage 
was consummated. Karaite marriages and divorces also were considered 
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not valid by the Rabbanites because of ritual differences, so that the 
former considered all the latter to be living in sin. 


Jewish Community Organization and Operation 


Division into kahals. The Ottoman Jewish community, whether called ta’ife, 
cema’at or millet, remained not as a single, unified organization headed by 
a single leader as were those of the Armenians and Greeks, then, but as 
many self-governing congregations. These were organized into commu- 
nities called kahals (kahal kadosh, kehilla, pl. kehillot), created according to 
national, provincial and even city origins to carry out communal activities 
according to their individual customs and traditions, each entering into 
direct relations with the Ottoman Ruling Class authorities as required. 
Occasionally, however, and particularly in periods of decline starting 
in the seventeenth century, the local rabbis in certain towns and cities 
did select the most eminent of their number to serve as chief community 
rabbi, usually called rav ha-kolel (rav kolel), who usually headed a common 
rabbinical court as well as a community yeshiva, or higher school. In Izmir 
and a few other places, moreover, there were two chief rabbis, both called 
ha rav ha-gadol, one in charge of civil law and administration and the other 
of religious activities. In the smaller towns, or in cities where there were 
few Jews, there were only single kahals, but in Istanbul, Salonica, Izmir, 
Edirne and the other major cities where numerous Jews lived, there 
were many, each with its own Rabbi, synagogue, hospital, cemetery, 
schools and slaughterhouse, and each providing members with secular 
and religious leadership. 

The rabbis of the time encouraged such arrangements to provide the 
kind of homogeneous group life which could enforce strict observance of 
religious requirements as well as the regular payment of tax obligations. 
Rabbi David Ibn Abi Zimra thus stated: ‘. . . with the breaking away of 
groups from their fellow-townsmen and their common language, there is 
also a corresponding breaking up of devout hearts; nor are their prayers 
of praise to God united. But if they are of one city of origin and of one 
language, then will peace dwell among them, for each one will feel 
at home and know his status’.2 Normally, as each kahal was formed, 
the founders attempted to insure its permanence by signing communal 
agreements forbidding current or future members from leaving to join 
another or even to subdivide. Such agreements were not often observed 
for very long, however, so additional divisions often followed. 

Islamic law prohibited the construction of new synagogues, whether by 
old or new kahals, allowing only the repair and reconstruction of existing 
houses of prayer. Starting with Sultan Mehmed II, however, numerous 
exceptions were made for Jews through the issuance of imperial orders 
(irade) allowing even the smallest existing structures to be transformed 
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into major religious establishments while the letter of the law con- 
tinued to be observed. Each became the nucleus of a separate Jewish 
community. | 

Residential isolation and the major Jewish communities. Ottoman Jews lived 
in their own quarters (mahalle), or on occasion sections of quarters, from 
which they rarely emerged except to go to market. This sort of residential 
segregation was common to all religious groups, and by their own choice, 
so it cannot be considered discriminatory. It was dictated not only by 
the long-standing Middle Eastern tradition separating people of different 
religions, but also by simple convenience in preserving and observing the 
social and religious customs and rites unique to each group. Insofar as the 
leaders of Ottoman Jewry were concerned the best way of preventing con- 
version or backsliding was isolation of their followers from the adherents 
of other religions. Most Rabbis discouraged all contact between Jews and 
Muslims, because ‘many evils can result from this, and Israel is a holy 
people’. One example will suffice. Milk taken from the cow by Muslims 
could not be drunk by Jews unless a Jew was present when the milking 
took place and witnesssed that no unclean animals were nearby at the 
time which might have contaminated it. It was better to keep everyone 
apart. 

Like all the urban quarters in the Middle East, those of the Jews were 
veritable labyrinths of narrow streets and alleyways, with buildings 
of widely varying sizes and levels forming seemingly endless mazes 
penetrable only by those with the greatest familiarity. 

Istanbul. In Istanbul, the earliest Jewish settlements occupied in Otto- 
man times by the Romaniote Jews surviving from Byzantium rule con- 
centrated, on the one hand, in the area immediately beneath and to the 
west of the Topkapi Saray: palace of the Sultans, today occupied by the 
Yeni Cami, as well as in the Ottoman quarters of Emin6nti, Tahtakale, 
Bahcekapi and Yemisgiskele and at Galata, on the opposite shore of the 
Golden Horn. They had also been resettled by the Byzantine emperors 
where other Romaniote Jews remained from olden times, at Hask6y (Byz: 
Picridion), on the northern side of the Golden Horn. 

Most Jewish immigrants who came to the capital from Anatolia, 
Southeastern Europe and, particularly, from Spain during the reign 
of Bayezid II, were settled in the southern shores of the Golden Horn 
between the Greek quarter of Fener and the land walls of the city in 
the area known as Balat (Byz: Balata). Subsequent Jewish immigrants 
settled on both sides of the Golden Horn, with regular small-boat service 
providing direct communication between Balat and HaskGy, leaving them 
in virtual isolation from the remainder of the city. The Jewish communities 
living on the Golden Horn beneath the Topkapi palace were supplanted 
by the construction of the Yeni Cami and the Misir Carsi market during 
the seventeenth century, with the Karaites moving to Kagithane and the 
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Romaniotes to Balat and Haskoy. These remained the dominant centers 
of Jewish life in Istanbul for another two hundred years. It was only in 
the nineteenth century that the Jewish revival as part of the Tanzimat 
reform movement led their more prosperous members to move into 
the ‘European quarters’ of Galata and Beyoglu, the European Bosporus 
suburbs of Ortakd6y and Arnavutkdy, the Anatolian suburbs of Kadikéy 
and Kuzguncuk, and to the Marmara islands. 

In Balat, the largest and most prosperous of the Jewish communities in 
Istanbul through most of the Ottoman centuries, there were subdivisions 
according to function and wealth, though the exact definitions and 
locations shifted over time. The Karabag quarter, located adjacent to 
the Golden Horn outside the city’s sea walls in the area known in 
Judeo-Spanish as Balat Afuera (external Balat), and occupied by the 
poorest elements of Balat’s Jewish population, particularly street sellers 
and boatmen, was the location of the major Jewish ports. The Skala de los 
kayikes de yemis was the quai for the boats which brought fruit and vegeta- 
bles from the great markets of Emin6nti. The adjacent Skala de la lenya, or 
quai for heating wood, gave its name to the street which for centuries led 
from it, called Odun Iskele sokak (Wood Quai Street). The Skala de los kayikes, 
directly opposite Haskéy, handled the small boats (kayiks) which sailed 
almost continuously between the two major Jewish quarters carrying not 
only produce and people but also corpses after the Balat Jewish cemetery 
was filled in the third quarter of the nineteenth century. The Skala del 
estyerkol cared for cargoes of trash and waste, while the Skale de los vapores 
was added in the nineteenth century to care for the steamers which sailed 
through the Golden Horn between the adjacent Muslim quarter of Eytib 
and Galata. Among the major buildings of Karabasg located along its main 
street (today named Demirkapi Caddesi) were the Gerush and Pul Yashan 
synagogues, founded originally by the Romaniotes in Byzantine times, 
and toward the Sea of Marmara, in the sub-district known as La Lonca, 
the Kal de Selanico (or Sigiri) and Eliaou synagogues, whose surviving ruins 
indicate that they probably were established for the first immigrants who 
came to Istanbul during the time of Mehmed II. In modern times, though 
most of Karabas was razed as part of a city renewal project around the 
Golden Horn during the late 1980s, the Jewish community Or Ahayim 
hospital (built in the late nineteenth century) has continued to dominate 
the area between this street and the Golden Horn. 

Entrance to Balat proper (Balat Aryentro, or ‘Balat within the sea walls’ 
in Judeo-Spanish) was achieved through the Balat Gate (La Puerta de 
Balat), which led to the main commercial section (called kavafhane, or 
‘street of shoemakers’, by the Turks and kanfafana in Judeo-Spanish), to 
the right leading into the Eski Kasap caddesi (‘old butchers street’), and 
to the left the parallel Leblebiciler (‘street of the chick pea sellers’) and 
Lapcinciler (‘sandal-makers’) streets, each with its own walls and gates, 
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which continue to be occupied by both small manufacturers and commer- 
cial shops to the present day, though most are no longer Jewish. Where 
the two latter streets came together were the two major synagogues of 
Balat, the Yanbol, founded in Byzantine times by emigrants from Yanbolu, 
in Bulgaria, and a little further south, the Ahrida, founded by Jewish 
immigrants from Ohrid, in Macedonia. Next to the Yanbol synagogue 
was the principal public bath of Balat, el banyo de Balat (now called Ferruh 
Kahya Hamam1), which had separate buildings for men and women, used 
for ritual washings for ceremonies involved with birth, marriage, and 
death. 

The two Jewish quarters outside Balat on the north, Kasturiye and 
Istipol, were separated from Balat Aryentro by quarters occupied by 
mixed populations, mainly Greeks spreading over from the Fener and 
Armenians from Kumkap1, on the northern shores of the Sea of Marmara. 
It was in this area in particular that conflicts among the groups took 
place, particularly when the Sultan’s Christian subjects invaded the 
Jewish quarters and assaulted their Jewish neighbors as the result of 
the endemic ritual murder accusations. 

Salonica. Whereas in Istanbul the Jewish communities dominated only 
certain parts of the city, in Salonica, Jews comprised a substantial majority 
of the population so they spread into most quarters, though they concen- 
trated most completely in those nearest the seaport along the city wall, in 
the Frankish quarter, and in the quarter near the Hippodrome. The older 
Jewish residents formed three congregations, the original Greek-speaking 
Romaniotes (Griegos), to whom were added immigrants from Bulgaria, 
Ashkenazi emigrants who came from Bavaria and elsewhere in Central 
Europe in the mid fourteenth century and who comprised the largest 
Jewish community until the Spanish immigrants arrived, and the Italians, 
who dominated before the arrival of the Sephardim in the late fifteenth 
century. 

At first the Spanish refugees, coming in disorder across the Mediterra- 
nean or overland via Italy, attached themselves to the Romaniotes, not 
only because they were the oldest Jewish group but also because of 
particular abhorrence of the Ashkenazis, who seemed to them crude 
and backward since the latter were far stricter in observing Jewish laws 
than were those who had been assimilated to Spanish life. As the Spanish 
immigrants became more numerous, however, they became too burden- 
some for the Romaniotes, who also were comparatively strict, so first the 
Catalans left to establish their own synagogue, then the Castillians, and 
finally the remaining Spanish immigrants formed single congregations 
under the name Gerush-Sefarad (exodus from Spain), taking people from 
all the Spanish provinces and hastily improvising a synagogue that they 
had to rebuild later. 

Among the Italians in Salonica, the Sicilians were mostly humble 
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artisans, forgers and fishermen, who lived together after their arrival 
in 1497 but did not have the means to build a synagogue, so for a long 
time they assembled ina private house for religious services before finally 
building a small synagogue in the middle of the fifteenth century. The 
Calabraise Jews, who had been banished from Naples along with some 
fugitives from Pouille who came in 1497, did not mix with the other 
Italian groups in Salonica but instead founded their own congregation 
at the start under the leadership of the famous Jacob ben Habib, who 
had just come from Portugal, forming a community which was far more 
pacific than the others. 

The Portuguese Marrano fugitives, who came in large numbers starting 
in 1506, were originally assigned by lot to the seven original refugee 
synagogues, who thus got the right to collect large taxes from them. In 
1510, however, now for the most part converted back to Judaism and fully 
familiarized with their new home, they organized a separate community 
called Lisbon, and built a beautiful synagogue which eclipsed most of 
the older ones by its size, splendor and decoration as well as by its large 
number of wealthy and important members. 

All the Sephardic synagogues of Salonica were divided by discord 
during the sixteenth century, but the worst in this respect was the 
venerable Gerush Sefarad, since it had included all the exiles who first 
arrived from Spain regardless of their places of origin. The Gerush Sefarad 
held the record for turbulence. In the late fifteenth century about one 
hundred members separated and temporarily formed another temple, 
then returned, but maintained a separate administration within the 
reunified temple. Near the end of sixteenth century, moreover, another 
group became unhappy over matters of fiscal taxation and left to form 
a new congregation, with others joining them, leaving Gerush Sefarad 
divided for all practical purposes into three communities. 

In 1510 the Catalan synagogue of Salonica divided into two, the Old 
Catalan and New Catalan, over the question of who should be appointed 
as Marbitz Torah for its Talmud Torah. Rabbi Samuel de Medina, most 
important member of the synagogue and one of the leaders of Salonica 
Jewry, managed to reconcile them in 1540, but the synagogue was 
destroyed during the disastrous Salonica fire of 1545. It was restored with 
the financial assistance of Barukh Almosnino, whose prestige managed to 
keep the congregation together for a time, but as soon as he died, conflict 
broke out again, leading it to divide again into Old and New Catalans, 
which remained separate for over two centuries. 

The Italian Apulian synagogue divided into five separate synagogues 
in 1550, Pouille, Neve Shalom, Neve Tsedek, Otranto and Astruc, all so 
poor and weak that they could not pay either their judges or rabbis. 
After 1505, the Sicilian synagogue divided into two sections in the 
same building, each with its own Torah scrolls, celebrating its own 
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religious services, and maintaining its own welfare institutions until 
1562, when they moved into separate buildings. The Lisbon synagogue 
broke into the aristocratic Old Lisbon and the more democratic New 
Lisbon synagogues in 1536. The Old Lisbon manifested its wealth by 
constructing a magnificent new synagogue in 1560, but it then broke up 
in 1570 in a dispute over Rabbinical autocracy. 

The Rabbis of all the Salonica communities attempted to stop these 
break-ups and divisions since they harmed their ability to enforce the 
observance of religious rituals as well as the more practical need to collect 
community taxes. At one point the community notables, assembled at 
the Salonica Talmud Torah, solemnly threatened with excommunication 
(herem) any members who formed a new community or temple, but this 
had little effect, and the divisions continued. As a result, by the middle of 
the sixteenth century there were as many as twenty-six kahals in Salonica 
as well as forty-four in Istanbul. 

Sarajevo, capital of Ottoman Bosnia, was the major center of Jewish life 
in the Ottoman Danubian provinces. It included both Sephardic refugees 
from the Iberian Peninsula as well as Ashkenazis fleeing from persecution 
in Germany, Hungary and Poland. All of these started settling in what 
had been an entirely Muslim community in 1551, when Gazi Husrev Bey 
(later Pasha), its Sancak Bey at the time, built the extensive Bursa Bezistan 
(Bursa Cloth Market), in the vicinity of its major trading establishment, 
the Bas Carsiye (Central Market), as a center for the silk trade with 
Bursa, which at the time was largely in the hands of Jewish merchants 
from western Anatolia. As a reward for Jewish assistance against the 
Habsburgs, in 1577 the Ottoman governors allowed Sarajevo’s Jews to 
live in a particularly salubrious part of the city located nearby, which 
came to be known as the Jewish quarter (mahalla judia), or in honor of 
the governor who permitted it, the Siyavug Pasha Dairesi.? Later Jewish 
quarters also remained clustered around the market, with most living 
in the Pehlivan Orug and Ferhad Pasha quarters well into the nineteenth 
century. As elsewhere in the empire, Bosnian Jewry gained the favor 
of the Muslim masses by their work as physicians and pharmacists as 
well as merchants who could be trusted to maintain quality as well as 
reasonable prices. Jews also worked as artisans, dominating the trades 
as tailors, shoemakers, butchers and wood and metal workers as well 
as manufacturing glass and dyes of various sorts. Sarajevo’s Jewish 
merchants traded westward across Bosnia to the Dalmatian coast and 
across the Adriatic to Italy as well as southward to Istanbul via Skopje 
and Salonica. Its rabbis and synagogues remained subordinate to those 
of Salonica, where most of them were trained, until the arrival in 1752 
of Rabbi David Pardo, who as its Chief Rabbi expanded and reorganized 
its Talmud Torah and established a Rabbinical school, which not only 
trained all Sarajevo Rabbis, and so made them largely independent of 
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Salonica and able to become major legal scholars whose responsa had 
wide influence, but also became a major center for Rabbinical students 
coming from throughout the empire. 

Izmir. While Jews had lived in Izmir in ancient times, they had been 
driven away by Byzantine persecutions so none were left by the time 
of the Ottoman conquest. The Ottoman Jewish community in Izmir 
was formed relatively late, only during the last quarter of the sixteenth 
century, when Jews who had been settled at Manisa and Tire after the 
Ottoman conquest of Syria fled to the coast as a result of the anarchy 
caused by nomadic tribal resistance to central authority which just 
was beginning to make itself felt in that part of Anatolia. They were 
joined in the early years of the seventeenth century by Sephardic Jews 
immigrating from Salonica as a result of the endemic fires, plagues and 
political anarchy that were beginning to infect not only that city, but 
much of Rumelia, and also by Portuguese and Spanish marranos, who 
were subjected to increasing persecution by the Inquisition despite the 
conversion of their ancestors to Catholicism more than a century earlier. 
These marranos formed their own congregation, originally called Kahallat 
Kodesh Portugal Neve Shalom, but it later divided into two, the Portugal 
and the Neve Shalom, with other Jews joining but the marranos continuing 
to dominate politically and culturally. 

Palestine. Following the conquest of Eretz Israel by Selim I in 1516, 
the Ottoman governors divided it into four sancaks, Jerusalem (nahiyes 
of Jerusalem and Hebron), Gaza (Gaza, Ramla and Lydda), Nablus 
(Cebel Sami, Cebel Qibli, Qaqun, and Bani Sa’ab), and Safed (Safed, 
Tibnin, Tyre, Saqif, Acre and Tiberias), while restoring security and 
order and developing agriculture and trade. The Jewish population 
grew rapidly due to immigration of Ashkenazis from Central Europe, 
Sephardim from the Iberian Peninsula, Magrebis from North Africa, 
and Musta’rabs, or ‘Arabized Jews’, both those who had lived there 
since Roman times and those who immigrated there from other Arab 
provinces once they were included in the Ottoman dominions. While 
all towns and cities of Eretz Israel benefited from this immigration, it 
was Safed which developed most, becoming a major industrial and trade 
center during the early years of Kanunt Sileyman’s long reign (1520-66) 
and developing also into the Empire’s most important center of Jewish 
mystic learning and contemplation. The most important source of wealth 
at Safed and Sidon came from a highly developed wool industry. Raw 
materials coming mainly from Salonica and Istanbul were woven into 
cloths which were sold throughout Eretz Israel and Syria as well as being 
exported to Anatolia and throughout the Mediterranean area through the 
port of Sidon. The Jews of Sidon also were very much involved with 
agriculture, either cultivating adjacent fields and vineyards directly or 
renting them to Arab cultivators while spending most of their time 
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participating in the city’s industrial and trade activities. Their prosperity 
seems to have been greatly assisted by the local Ottoman officials, who at 
times intervened forcefully to secure favorable decisions from the Safad 
rabbinical court. 

Syria. Following the Ottoman conquest of Syria, the Jews of Damascus 
were very prosperous, producing a number of wealthy mercantile fami- 
lies, with cultural and religious activities flourishing. To the original 
Arabized Jews and Karaites, refugees from Spain and Portugal had begun 
to arrive already after 1492, but they came in floods after the Ottoman 
conquest, becoming merchants, artisans and traders and, in addition 
to their own flourishing religious and cultural institutions, developing 
close relations with their counterparts in the Holy Land. The new arrivals 
formed their own communities, often disputing not only with the older 
Jewish communities but also with refugees from Sicily, who formed their 
separate community as well. It was only in the seventeenth century that 
the three groups finally got together in response to Ottoman decline and 
its consequences. 

Egypt. The status and prosperity of Egyptian Jewry increased greatly as 
rule passed from the hands of the Mamluks (1250-1517), many of whom 
were converted Christians, to the Ottomans following the conquest by 
Sultan Selim I in 1517. The Jews of Cairo were initially subjected to 
pillaging by converted Christians in Ottoman service, at first Mamluks 
who went over to the Ottomans after their empire was destroyed, and for 
two decades following the conquest by the Ottoman Janissaries. Jewish 
merchants subsequently were able to establish business relations with the 
latter, however, acting as agents for the sale or distribution of their booty, 
in return for which they compelled the Janissaries to stop pillaging the 
Jewish quarters. Since the Ottoman rulers in any case trusted Jews much 
more than they did their Arab Christian subjects, who were constantly 
resisting and revolting, or plotting to revolt, Jews were given all the 
important financial positions in both the central and provincial govern- 
ments, collecting taxes and customs duties, which provided the basis for 
subsequent Jewish prosperity while the Ottomans remained dominant 
in Egypt well into the seventeenth century. Jews in Cairo prospered 
as money lenders and bankers as well as dealers in precious metals, 
goldsmiths and shopkeepers. Many Jews acted as tax farmers (multezim) 
for Ottoman officials, not only collecting taxes from cultivators, but also 
controlling the mint as Supervisor of Currency and levying and collecting 
customs duties in the ports of Alexandria and Damietta, by far the most 
important source of revenue in the province. In Alexandria, a far smaller 
and less important city in early Ottoman times, the Jews were a significant 
element of the population, acting as merchants as well as translators for 
the European diplomats, travellers and traders who passed through the 
city on their way to Cairo as well as to the eastern seas, with the Jews 
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themselves subsequently participating in this international trade as well 
as that with the other major Ottoman centers. 

Unification of Ottoman Jewish Communities. In the towers of babel that 
were the Ottoman Jewish communities during the century after the 
ingathering, it was Castillian Judeo-Spanish, commonly called Ladino, 
that above all else was the main force which gradually brought the 
national and regional groups together. Supple and comprehensive, it 
underwent Greek, French, German, Turkish and Arabic infiltration, but 
its force of adaptation enabled it to assimilate them all, helped consider- 
ably by the fact that its advocates dominated the community culturally 
and economically to a far greater extent than did their competitors, as 
well as because for later generations places of origin were less important 
than they had been to their ancestors. Its influence toward unity was sup- 
plemented and supported, moreover, by the fact that all Ottoman Jews 
now shared a common ruler and Middle Eastern civilization and way of 
life, while their separate legal interpretations were largely reconciled and 
brought together by the codification of Jewish laws, rules and regulations 
by Rabbi Joseph Caro (1488-1575) in the Beyt Yosef and its summary 
the Shulhan Arukh, which came to be accepted as authoritative by most 
congregations on Ottoman territory. Practical unity ultimately did come 
to Ottoman Jewry, therefore, though beneath the surface differences 
relating to ancestral origins still remained. 

Jewish Housing. Most common among the Jewish residential plans, in 
Istanbul and Salonica at least, was the cortijo inherited from Spain, very 
much like the traditional Muslim han which had influenced the latter 
centuries earlier. This was a low building stretching around a central 
courtyard, one, two or even three stories high, normally with tiled roofs, 
with residences and shops intermixed in some, and constituting a veri- 
table village in itself. Over the outside streets, balconies and terraces hung 
precariously as if they were ready to fall onto the people passing below. 
The residences themselves, of whatever size and shape, were intensely 
crowded, except for those of the most wealthy, as constant shortages of 
housing in the face of continued immigration of refugees from elsewhere 
in Europe led families to crowd on top of one another, with one or even 
two or three families crowded into each room until there was little space 
left to breathe. Most daily activities were therefore carried out in the open, 
on the terraces, or in the courtyards and streets beyond. There was little 
permanent furniture, not even more than the barest utensils needed for 
meals. Food was scarce even in times of prosperity, and meat and oil were 
consumed only on special occasions. In most of these buildings there was 
no running water and no ready drinking water, the latter being supplied 
by nearby public fountains. There was, moreover, little sanitation and no 
neat, with insects and animals running everywhere, so it did not take very 
much for small blazes to become great fires and for individual illnesses 
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to become epidemics which quickly infected a substantial portion of the 
community. Most habitations were therefore no more than temporary 
bivouacs at best, with no particular reason for their inhabitants to remain 
any longer then necessary when better accomodations became available. 

Community Organization and Functions. The Ottoman Jewish millet, 
comprising all the kahals organized by its members and gathered into 
quarters, provided them, above all else, with status and protection. In 
the absence of municipal government as such in Ottoman cities, each 
kahal was like a separate municipality. It was responsible for registering 
members, imposing and collecting taxes, making expenditures for com- 
munity activities, maintaining religious, social and political institutions, 
punishing violations of its laws and sometimes of Ottoman laws, settling 
internal disputes when possible, and delivering to the Ottoman treasury 
those taxes intended for the Sultan and his ministers. It represented 
members with the government and with members of other millets. It 
provided religious, judicial and cultural leadership. And it helped to 
promote economic prosperity among members by organizing those in 
the small artisan groups unable to maintain craft guilds of their own, 
limiting competition among them in price and quality and attempting to 
preserve for them monopolies over certain occupations, not only against 
the competition of members of other millets but also against all those 
coming from outside, including other Jews. 

The kahal shared functions and authority in certain areas with other 
bodies. Most important of these were the guilds organized by the more 
important crafts and mercantile activities, which were responsible for 
the quality of products, fairness of trade, fixing of prices, and inter- 
nal order and discipline. In addition there were the Ottoman quarter 
(mahalle) chiefs, who commanded the urban police, and the market 
supervisors (muhtesib), who regulated the corporations and the market 
place, particularly in regard to price, weights and measures, and quality 
of goods. Finally there were the Muslim kadis, or judges, who regulated 
and registered all property transactions, leases, legal documents, money 
lending agreements, commercial transactions and tax payments; they also 
announced and carried out Imperial and local government orders, and 
supervised certain services such as the maintenance of public buildings, 
city walls, roads and bridges, town cleanliness and food supplies. 

All the kahals of the major cities developed central community organi- 
zations and committees called Bet Din Hagadol or Ha-Va'ad ha-Kolel shel 
ha-Kehillot, composed of delegates from each kahal, but these usually 
met only rarely for particular matters of common interest, such as 
participating in city festivals, sending delegations to the Sultan to secure 
or maintain particular privileges, maintaining community talmud torahs 
and bet din courts, joining other groups in defending the city against 
outside attacks, and also appointing community officials called kethudas 
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or kahyas (in Hebrew shtadlanim), who were in charge of relations with the 
Ottoman officials. Their powers were limited both in time and scope and 
they had little authority to enforce decisions on recalcitrant communities. 
Only in Salonica was the central Jewish organization more powerful and 
influential than elsewhere, particularly in the age of decline. There it acted 
at first under the aegis of the city Talmud Torah, and then as the Federal 
Jewish Council, developing rules and regulations which were applied to 
all the kahals for the good of the entire community. Elsewhere, however, 
it was the kahals and synagogues rather than the collective bodies which 
dominated the system. 

During the first century of the Golden Age, each kahal in the major cities 
maintained its own separate quarter (mahalle), usually separated from 
others by high walls and gates which were closed during the night and 
guarded at all times. In later centuries, however, when numerous fires 
and plagues broke down many of the old barriers, the walled quarters 
contained Muslims and Christians as well as Jews, each concentrating in 
one area without actual physical separation. The kahal itself maintained 
the streets and arranged for whatever street cleaning and lighting there 
was, though in many cases these services were provided by the house and 
shop owners themselves. Night watchmen patrolled between sunset and 
sunrise to provide security after dark, lighting and extinguishing street 
lamps, looking out for thieves and robbers, watching for fires, and calling 
out the appropriate alarms when necessary. Security against more serious 
threats such as Janissary raids and Christian mob attacks from outside 
usually was provided by regular bribes provided to the Janissaries and 
other military units and, more cautiously, by networks of secret tunnels 
which enabled residents to escape to neighboring houses or under the 
walls and outside the city entirely, as the occasion demanded. 

A particularly important institution maintained by the kahal for the 
benefit of its members was the traditional Jewish property right known 
as hazaka, originally developed in Europe during the Middle Ages, 
which as applied by community legislation in the Ottoman dominions 
referred particularly to the right to follow certain occupations and to 
limit competition among Jews in the same occupation, and even more 
important at a time when large-scale immigration created severe housing 
shortages, the right of a Jewish tenant to maintain his rental tenancy in 
property owned by non-Jews as a permanent possession, without being 
subjected to dispossession or increased rentals as a result of pressure 
from other Jews seeking accommodation. No Jew could thus try to evict 
a co-religionist from his house, shop or cortijo if that building belonged to 
a Muslim. Every Jewish renter thus acquired a right of usufruct over the 
place that he rented. The right could be lost by three consecutive years of 
non usage, when the renter ceased to occupy the locale by his own will, 
and he would lose the right without waiting for three years if he left the 
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town without expectation of returning. Conflicts came most often when 
Muslim property owners sold to Jews such buildings in which hazaka 
rights were held by Jews, with the new owners trying to annul the 
hazakas and take over the properties for their own use or to rent them 
out again at much higher rents by evicting the hazaka-holding tenants. On 
the whole, however, hazaka was enforced successfully over the centuries 
because of the spirit of solidarity and social discipline that existed in the 
kahals, based on the collective interest that predominated over that of the 
individual. While Muslim owners might have been expected to contest 
this arrangement among Jewish renters, they did not since the hazaka very 
much resembled the old Muslim practice of ‘fair price’, which dominated 
most aspects of the market place in Middle Eastern life. 

The kahal trained, examined and licensed slaughterers (shohet, pl. 
shohetim) and cheese makers, making certain of their moral qualities as 
well as their knowledge of how to prepare their products in accordance 
with Kosher ritual requirements; for example, inspecting their knives to 
make sure of their sharpness so that members of the community could 
consume the resulting products in confidence of their ritual purity. Close 
inspection was carried out by special rabbis, and severe punishments were 
provided for violations. 

The kahal had great powers over its members, whose rights were 
considered subordinate to those of the whole. Whenever there was a 
dispute between community and individual, the former was presumed 
to be in the right unless the latter could prove the contrary. The need to 
maintain sufficient current income to meet expenses led many commu- 
nities to exercise strict control over members, not only to maintain regular 
payments but also to prevent them from leaving and joining another kahal 
because of the financial losses that such departures would cause. Social 
custom therefore forced the individual to remain within the kahal of his 
ancestors and to accept the decisions of its leaders and of the majority, 
regardless of his personal feelings. 

Every kahal had its own synagogue, rabbis, teachers, elementary schools 
called talmud torahs when maintained by the community or heders if 
private, hospitals, cemeteries, and social and welfare institutions and 
societies. In most cases it also had a bet din, or supreme judicial body, 
composed of judges (dayyans), chosen among the most learned members 
of the community. On occasion, however, particularly in the centuries of 
decline, several kahals maintained and used common courts, hospitals and 
cemeteries. 

The Rabbi. Each kahal was a legal administrative unit. Its members 
elected its Rabbi (Ott: Haham, Heb: Rav), who, in the absence of any 
state municipal authority, thus was mayor as well as spiritual leader of 
the quarter, with members of the community obligating themselves not 
to listen to any instruction in the Torah except from him and to obey 
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his orders in all matters, both secular and religious. The Rabbi was of 
course the religious leader of the congregation, so he had to be learned, 
dignified, expert in all aspects of the religious law, as wise as Daniel, and 
above reproach in all matters. It was indispensable for him to be married, 
not only so his wife could lead the women of the congregation, but also 
so that the men of his congregation would be assured that he would 
maintain proper relations with their wives. At the synagogue he directed 
services as well as marriage, funeral and circumcision ceremonies, and 
gave sermons commenting on the law and deriving moral lessons for the 
education and edification of his congregation. He usually also was chief 
educator of the community schools, adding the position of marbitz torah, 
and as such directing the communal public elementary school (Talmud 
Torah) as well the university (Yeshiva) where older students as well as 
adults pursued Talmudic studies along with mathematics, astronomy, 
and natural sciences. 

He was head of the Bet Din, or religious court, and as such he 
performed two major functions. First of all he was the chief propagator 
of the law, not only interpreting responsa written to settle legal questions 
but also when necessary exercising legislative power, issuing ordnances 
(takkanot), sometimes by himself and sometimes together with the com- 
munity authorities and legal scholars. In addition, along with the judges 
(dayyanim), he settled differences and administered penalties to those 
who violated the law or failed to perform their community duties or pay 
community taxes. He signed marriage contracts and divorce papers and 
administered the inheritances of widows and orphans. He could inflict 
various degrees of punishment, including fines, usually for infractions of 
industrial or commercial rules, corporal punishment with the bastonnado 
(malkut), limited by Jewish law to no more than thirty-nine strokes, 
usually inflicted by the shamash or in his absence by one of the teachers 
of the Talmud Torah, or imprisonment in the community prison. For more 
serious crimes requiring more severe penalties, Muslim officials were 
brought in so that Jews would not violate their own Law. Thus the 
Muslim ¢avus (sergeant) was sent by the Muslim judge at the request 
of the Rabbi to inflict more than forty blows of the bastonnado, with as 
many as two hundred being applied at times, to the great pain, not only 
of the criminal, but also to other members of the community who hated 
to see outsiders mix into its affairs even when requested by the Rabbi. 

The greatest punishment which the Rabbi could inflict was excommu- 
nication (herem), complete exclusion of the believer from membership in 
and protection by the community, which was imposed on members who 
gave false testimony in court, gravely failed to carry out their religious 
duties, or who angered the Rabbi in any other way. This punishment 
was so extreme, however, that it was rarely applied. Strictly speaking 
herem meant that the communicant no longer could enter the temple 
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or be counted as one of the ten Jews indispensable for the quorum 
(minyan) required for the performance of the daily prayers, particularly 
at mealtime. No Jew could eat with him since his bread and wine were 
accursed. No one could use his mezuza or phylactics, receive alms from 
him, or even read a book belonging to him. His children could not 
be circumcised or admitted to community schools. His relatives and 
servants could continue to contact him, but no other Jew was allowed 
to visit or even console him. He had to dress entirely in black and live 
like a hermit, and he was not allowed to cut his hair. If he died while 
still in a state of excommunication, he could not be buried with rabbinical 
rites, and while a large uncut stone could mark his grave, there could 
be no epitaphs on it, and it was the custom for the community to stone 
it. You can imagine what horror such punishment might have caused 
if it was strictly enforced. Normally, however, things never went that 
far. The procedure for absolution was very simple. After thirty days 
the excommunicated person could come before the rabbi and confess 
his sin. If he expressed repentance without reserve, the Rabbi would 
absolve him, saying ‘I absolve you, may God pardon you’, and he then 
would be admitted back into full membership in the community. 

The legal opinions of the sixteenth century Rabbi David Ibn Abi Zimra 
give us an idea of some of the rights, duties and powers of Ottoman rabbis 
in the synagogues: 


1. To escort the bridegroom, to escort the father of a new-born son, 
and to visit the family in which some happy event had occurred 
or the house of a mourner. 


2. To perform marriage ceremonies and authorize divorces. 

3. To act as judge between members of the congregation. 

4. To preach in public in the Synagogue and at the Cemetery. 

5. To be called up in the sanctuary to read to the congregation the 
Song of Moses and the Ten Commandments. 

6. To excommunicate members of the community to maintain the 


dignity of the Rabbinate and the community.4 


Members of the congregation in return had the following obligations to 
the Rabbi: 


1. To show reverence to the Rabbi in and out of the Synagogue. 

2. As manifestation of this, after the Service to wait and let the Rabbi 
leave the Synagogue first. 

3. And to support his decisions, whatever they might be. 


Some but not all Rabbis also were recognized as Haber ‘Tr (‘friend of the 
city’), which gave them authority over the charitable funds belonging 
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to the congregation, to manage its property and in general everything 
contributed to the Synagogue, and to transfer the charitable funds within 
prescribed limits, but a rabbi was given these powers only if he ful- 
filled the following conditions, again according to Rabbi David Ibn Abi 
Zimra:° 


1. That all the property and funds that were collected or contributed 
were given because of his leadership. 

2. That he be recognized as ‘leader of the generation’. 

3. That he be well-established and permanently residing in the city 
or community. 

4. That he be respected by the donors and that he enjoy their confi- 
dence that he will dispose of their benefactions properly. 

5. That the poor of the city or the kahal should be regularly dependent 
on him. 

6. That he himself be not a recipient of the charities of that commu- 
nity so that no one would suspect that he had taken anything for 
himself. 


A Rabbi who was recognized as a Haber ‘Ir also had the power to say, in 
the case of a congregational dispute, to which congregation sacred objects 
belonged, and to use charitable funds for other communal purposes after 
the poor had been adequately cared for and money was left over in the 
various charitable funds. But if the Haber ‘Ir saved on the poor and failed 
to give them what was required, and instead used the money from 
charities to buy decorative objects for the Synagogue to find favor in 
the eyes of the community, such a man was to be called not a Haber 
‘Ir (‘friend of the city’) but Gozel ‘Ir (robber of the city), for he robbed 
not only the poor but also the rich who had intended the contributions 
for the poor. 

As we have seen, the Rabbi also was chief secular officer within his 
congregation’s quarter and as such operated as an official of the central 
government, or at least its agent in his locality. In this respect, however, 
he had help. Secular leadership in each kahal under the supervision of the 
Rabbi was assumed by elected lay representatives (parnassim), who were 
chosen for administrative councils (ma’mad) by congregation members 
assembled in public meetings, with representatives of all groups and 
classes included so as to assure a democratic regime in which all were 
equal and all interests represented. In the early days, when no-one had 
too much money, and later during times of prosperity, this ideal was 
maintained and the entire community participated in governance, at least 
until well into the seventeenth century. Jewish community administration 
continued to be inspired by ideas of equality, justice and charity, and 
all efforts to establish the domination of one group over the rest were 
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strenuously resisted. But when misery came, when the Ottoman empire 
declined, and the weight of taxes fell on a minority of rich people, and in 
times when the community was under attack and the need for authority 
was felt very strongly, then popular government functioned only in 
theory in most communities. The wealthy few were able to rule without 
consultation, even naming their own successors as necessary. As a result, 
by the eighteenth century communal government acquired the character 
of an aristocratic oligarchy, with the Rabbi commanding along with the 
leaders of a small number of wealthy families, and the mass of believers 
accepting the situation with little protest, since they had no alternative. 

Despite all the laws and regulations as well as the nature of community 
organization, in no way was the Rabbi absolute. First of all, there was no 
pre-eminence among rabbis. Each had authority only in his own congre- 
gation and not within the jurisdictions of other rabbis except where his 
prestige convinced them to accept his judgments. While each of his own 
congregation members owed him respect and obedience, moreover, they 
usually had far too much of an independent and critical spirit to leave him 
to act without control and objection. The mantle of religion that covered 
him did not, for them, give him any sort of immunity or infallibility. 
Many congregation members, particularly the former marranos, had the 
same strong spirit of skepticism and defiance regarding their own rabbis 
as they had maintained previously with the priests and monks with 
whom they had to deal in Spain. There were therefore always people 
who would argue against the decision of a Rabbi no matter what it 
involved and no matter what it was. The taste for controversy and 
opposition and even obstruction was very strong among Ottoman Jews, 
as we have already seen in discussing divisions within congregations, so 
there was little peace for most Rabbis most of the time. Some members 
would attempt to prevent the Rabbis from continuing to preach and to 
carry out their duties, with outsiders sometimes brought in to decide 
disputes. The Ottoman authorities did contribute somewhat to increasing 
the prestige of rabbis by giving them official recognition and power, 
particularly the authority to give special permits to congregationers who 
wanted to travel or to violate Islamic prohibitions, as for example to ride 
on horseback, dress like a Muslim or to bear arms, but this was only of 
help during the limited times that the individuals in question needed 
the Rabbi’s help. The rest of the time he was on his own. The Rabbis 
who were most successful were those who understood that they could 
not simply impose their will and who knew how to secure the respect 
of their followers through a combination of ability, tact and energy, and 
sometimes through liberal expenditure of their own money, thus enabling 
them to establish some order and discipline around them at least for a 
time. 

Community Administrators and the Law. The elected lay parnasstm who 
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assisted the Rabbi in carrying out the kahal’s administrative and financial 
affairs, sometimes referred to modestly as the ‘Great Men of the kahal’, 
were by tradition limited to seven, though sometimes fewer actually 
served in the community council (ma’mad). While the community occa- 
sionally would allow them to nominate their successors, the latter had 
to be approved by a majority of the members in public meeting since, by 
tradition, ‘he who is not acceptable to the community cannot be called 
its parnas’.© Though they had the right to administer the kahal, they were 
bound to listen to the advice of men of prominence in the community 
before decisions were made, though once these were determined by 
majority vote, dissenters had to go along or suffer severe penalties. The 
parnassim administered the kahal’s affairs according to the Jewish law 
(halakhah) and custom (haggadah), as well as old-established community 
regulations or ordinances (takkana, pl. takkanot) and agreements (haskama, 
or askama pl. haskamot, or askamot), the latter often based on the takkanot 
of Toledo (1305), Aragon (1335) and Castile (1432). For problems not 
covered in existing law or agreements or created by new conditions, the 
parnassim enacted new regulations, which gained the force of law equal 
to the dictates of the halakhah once they were accepted by the community 
and rabbis and confirmed by halakhic scholars who had to certify that 
they did not depart from the general principles of justice underlying 
the Judaic legal system. The Talmud, the halakhah laws and the takkanot 
regulations also were interpreted by the famous legal scholars of the time 
in responsa, or answers to legal questions, whose influence depended on 
the reputation and dignity of those who issued them, with the opinions 
and decisions of the most influential rabbis being published and followed 
almost as codes of law in themselves. These responsa provide us with 
substantial information on how Ottoman Jews lived, quarrels about 
property and personal relations, monopolies, insecurity on the roads, 
the value of currency, tax problems, and the like. 

The laws, regulations and responsa concerned various matters, for 
example prohibition against leaving one kahal for another within the 
limits of the original membership agreements; appointment of rabbis and 
talmud torah teachers and conditions of their employment and activity; 
limitations on competition in price or quality among Jewish artisans or 
tax farmers; observance of the permanent hazaka rights for community 
members to rent property owned by non-Jews for homes and shops; 
prohibition against Jews taking legal cases to Muslim or Christian courts; 
enforcement of ritual butchery regulations against unlicensed slaugh- 
terers (shohetim) and butchers (kassap), and prohibition against wearing 
expensive clothing and jewels by women. 

They established commercial standards for prices and quality as well 
as contract conditions relative to merchandise, particularly for those com- 
munity members who had no guilds of their own to manage such affairs. 
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They regulated community taxation and particularly tax assessments for 
the capital levy which was the major source of community revenue, and 
they established the exact obligations of each member to contribute to 
the community’s help to the poor. They regulated games, entertainments, 
and festivals. They determined the exact form and color of the clothing 
that people wore; the length and shape of their beards, mustaches and 
hair styles; the quantity and value of jewels and garments that a woman 
could wear in public or even in private; the number of people that had 
to be invited to banquets and entertainments; the number of witnesses 
that had to be present at weddings, circumcisions and other ceremonies; 
the size of graves and tombs and the form and wording on gravestones; 
the days and hours that had to be taken off for the Sabbath; the order of 
precedence, rank and etiquette that had to be observed by each member 
in public festivals and ceremonies; and the exact form of conversation 
and behavior in dealings with each other and with members of other 
millets. They fixed the privilege of the dower in inheritance of deceased 
husband. They limited the importation of wines and other alcoholic 
drinks not only to provide secure markets for local producers but also 
to prevent Jews from angering Muslim religious officials by selling this 
product to Muslims, for whom it was absolutely forbidden. And they 
even imposed the Rabbi as the obligatory host at all celebrations so as 
to limit excesses by his presence. Each takkana or haskama described the 
problem along with the regulation supposed to solve it and provided 
a threat of excommunication and heavenly punishment in the hereafter 
for any who violated it. Members thus were under the tight control of 
the community in most activities and actions of their daily lives far 
more completely than they were of the sultan and his ruling class, who 
generally looked on from above with little interference so long as the 
system worked. 

Together Jewish law and custom, community regulations and customs 
and judicial decisions constituted what amounted to a code of law and 
jurisprudence which regulated in great detail all religious, social and 
economic areas of life in each Jewish community as well as in the millet 
as a whole. The kahal enforced them with a kind of police surveillance to 
make certain that they were applied, whether in the temple, the school, 
the marketplace, or the home. Various penalties such as herem (excom- 
munication) and niddui (bans) were imposed by the bet din courts and by 
the rabbis against those who violated the laws and regulations or their 
decisions and instructions. Prisons were maintained in the synagogue 
buildings, usually on the ground floors directly beneath the sanctuaries, 
to punish members who violated the community regulations and laws, 
while violators of the Sultan’s laws and those requiring execution and 
more severe or lengthy punishments were turned over to Ottoman police 
and prisons. : 
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Synagogue Congregations, Buildings, Organization, and 
Administration 


Synagogue communities founded in the Ottoman Empire generally 
secured their names from one of the following characteristics:” 

(1) Place of origin. Many were named after the locale from which 
the founders came, particularly during Byzantine and early Ottoman 
times, as for example the synagogues of the Macedonian immigrants: 
in Balat the Ahrida (from Ohrid), Siroz (from Serez), Verya (from Verya), 
Inoz (from Enez), Demotika, Uskiib (from Skopje), Selaniko (from Salonica) 
Kasturiye (from Castoria), and Istipol (from Istib, or Istipol). The Chana 
(Ciana, from Tzyana) synagogue, used by the Romaniotes in Byzantine 
times, was taken over by the Sephardim in the seventeenth century and 
became the seat of the Bet Din (Chief Religious Court) after 1908. The 
synagogues in Balat founded by immigrants from Bulgaria included 
the Yanbol (from Yanbolu) and Nikopoli (from Nicopolis); while those 
from Serbia founded the Belgrad synagogue. The Spanish immigrants 
established the Katalan and Aragon synagogues at Haskéy and Edirne, 
the Kordova synagogue of Haskéy, and the Toledo synagogues of Edirne 
and Manisa. In the 1520s, refugees from Portugal formed separate Lisbon, 
Portugal and Evora communities in Istanbul and the Portugal synagogue of 
Edirne. Immigrants from Italy formed the Italia (Italy), Calavres (Calabria), 
Sicilia (Sicily), Pulia (Pouille) and Messina synagogues at Balat, and those 
from Majorca established the Mayor synagogues of Haskdy, Bursa and 
Izmir. 

(2) Method of arrival in Ottoman Empire. Some bore a name indicating 
the means by which the founders came to the Ottoman Empire, as for 
example in Istanbul the Kendi Gelen synagogue, formed by those who 
came from Central Europe ‘of their own free will’, unlike the forced exile 
from Spain; the Siirgiinlii (deported), formed by some of those compelled 
to resettle in Istanbul following its conquest by Sultan Mehmed II, and the 
Gerush Sefarad synagogues of Balat, Edirne and Bursa, founded by those 
who were ‘forced to leave’ the Iberian Peninsula. 

(3) Name of Ottoman locale. Some named their synagogues after the 
locale where they settled or building where they were located, as for 
example in Istanbul, the Zeyrek, Yeni Mahalle (Haskoy), Kalayci1 Bahce 
(Hask6y), Yenikoy, Bakirkéy, Sirkeci, Unkapani, Cibah, Balikpazan, and 
Corapo¢i Han. 

(4) Profession of founders. Some used the occupation of the principal 
founder or founders, as for example the Tofre Begadim, or Synagogue 
of the tailors, established in Galata by Ashkenazi Jews from Germany; 
the Cakact (Turkish Cuhact), or clothiers’ synagogue, located in the Tahta 
Minare (Vodina) section of Balat; and the Kal de los Kasapes (Syna- 
gogue of the Butchers), Kal de los Kiifecis (Synagogue of the basket 
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makers), and Kal de los Hammales (Synagogue of the Porters) synagogues 
in Edirne. 

(5) Names of founders or donors. There were a few synagogues which 
were founded by wealthy individuals or families, and they usually bore 
the names of their donors, such as the Hamon synagogue in Haskéy, bear- 
ing the name of the famous doctors who served in the courts of Kanuni 
Stileyman and Selim II after emigrating from Granada; in Kuzguncuk, 
on the Anatolian side of the Bosporus, the Midrash Azarya; in Izmir, 
the Sonsino, Algazi (named after the seventeenth-century Rabbi Salamon 
Algazi), Beth Hillel Palacci (named after the famous nineteenth-century 
Izmir Grand Rabbi Hayim Palacci), Beth ha-Levi (named after Nesim ha- 
Levi Baryakeli), and Beth Esther (named after the aforementioned’s wife, 
who died young) synagogues; in Tire the Midrash Diinyas (named after the 
local muhtar Celebon Duenyas, who gave his house for the synagogue); 
and in Canakkale, the Halio synagogue, named after Merkado Elie Halio, 
who gave his house to replace a burned out synagogue. Also the Giveret or 
Seniora synagogues founded especially for women in Istanbul and Izmir 
by Donia Gracia Mendes, and on the island of Rhodes the Kahal Tikkun 
Hazzot, also called Ketla de los Vicos (the synagogue of the rich) and 
the Kahal Kamondo, founded in 1865 by the Istanbul Camondo banking 
family. 

(6) Distinguishing characteristics. Some synagogue names emphasized 
a characteristic which differentiated them from others, as for example 
the Kal Yashan (Old Synagogue) and Kal Hadash (New Synagogue) in 
Canakkale, the Poli Yashan (Old City) and Poli Hadash(New City Syna- 
gogue) in Istanbul, the Kal Yashan-Kal de Abasho (Old Synagogue or 
Lower Synagogue) and Kal Hadash-Kal de Ariva (New Synagogue or 
Upper Synagogue) in Tire, Kal de Abasho (Lower Synagogue), Kal de Ariva 
(Upper Synagogue) and Kal den Medio (Middle Synagogue) in Aydin, Kal 
de Abasho (Lower Synagogue, called Beth Ya’akov) and Kal de Ariva (Upper 
Synagogue, called Virane) in Kuzguncuk. 

(7) Aim or purpose of foundation. A few synagogues were named after the 
special aim or ambition for which they were founded, as for example the 
Etz ha Haim (tree of life), given to numerous Ottoman synagogues includ- 
ing that founded by the Jews who helped Orhan conquer Bursa in 1324, 
given to them as reward, and those in Izmir, Manisa (from Byzantine 
times), Kasaba/Turgutlu, Ortaké6y, and Kuzguncuk (the Kal de Abasho). 
Others of this sort included the Sibhat Lev (joy in my heart) synagogue in 
Manisa, the Mekor Haim (source of life) in Canakkale, Heset Leavra’am (the 
goodness of Abraham) on Buiytikada, the Ginat Veradim (flower garden) 
of Izmir, the Or Hadash (new light), the old Ashkenazi synagogue near 
Yuksek Kaldirim in Istanbul, Hemdat Israel (the compassion of Israel) in 
Haydarpaga, the Bikur Holim in Izmir, the Shalom (peace) synagogues of 
the Aegean cities of Bursa, Manisa, Turgutlu, Milas, Rhodes (1593), and 
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Izmir, the Neve Salom (house of peace) in Galata/Sighane and Salonica, the 
latter from Byzantine times, the Sha’ar Ashamayim (gate of the heavens) 
in the Alsancak section of Izmir, and the Kabel Rinat Hameha (‘my Lord, 
accept the goodness of the people’), founded in Foga in 1885. 

(8) There were also synagogues in outlying localities which tended to 
group together Jews representing different backgrounds, as for example 
those along the Bosporus on the European side at Besiktag, Kurucesme, 
Btiytikdere, Bebek, Ortakéy, Yeni Mahalle, Arnavutkdy and Yenikéy, and 
on the Anatolian shores at Haydarpasa, Kuzguncuk, and Beyk6z. 

All aspects of Jewish community and individual life in each quarter 
were reflected in its Synagogue (havra), which was at the center of the 
kahal’s activities, serving not only as a place of worship but also for edu- 
cation, public and group meetings, and other activities. The synagogue 
thus was the place where the ma’mad met and enacted and declared its 
regulations and where its parnassim were elected, where the Rabbinicial 
court (bet din) held its sessions and pronounced its sentences and bans, 
where gifts were made to communal charities, where marriages and 
circumcisions were performed and celebrated and where announcements 
of divorce or renunciation were proclaimed. Community schools were 
usually in the synagogue building or immediately adjacent. The basement 
of the synagogue usually was the location of the community prison. 

Since there were many communities in the major Ottoman cities, most 
had relatively small memberships, in Istanbul none larger than 125 
family heads in the Gerush Sefarad, and in Salonica the largest being 
that of Aragon, with 315. Their structures therefore were often very 
small and without pretension. In many cases the smaller congregations 
simply rented rooms to carry out their religious and secular activities. 
Most, however, managed to build their own quarters, some simple but 
some relatively large and elaborate. 

Ottoman synagogues were usually rectangular buildings constructed 
of stone, plastered brick or wood, with wood ceilings, situated in the heart 
of the Jewish quarters, surrounded by houses connected by tortuous and 
twisting streets, far from the great arteries, and thus buried away from 
the world. They served as places of prayer (Beth Tefilla), study (Beth 
Midrash), and community meetings (Beth Knesseth). Most were hidden 
from the streets by high walls, shops and the like, but all had interior 
courtyards, with fountains and basins for ritual washing of hands before 
performing prayers, very much like those of the Muslims, with windows 
opening from the sanctuary to the skies so that it could be lit naturally and 
the worshipper could see the heavens, considered necessary to inspire 
devotion and reverence during prayer. The sanctuary itself was relatively 
simple, though some were decorated with carvings and paintings, and the 
stone floors usually were covered with thick Turkish carpets. 

Ottoman Jews generally avoided external decoration to avoid attracting 
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attention. Austerity of manners prohibited sumptuous decoration of the 
exteriors or even the interiors of synagogues, particularly in the Ashke- 
nazi structures. From early times, however, the Gerush, Catalan and 
Lisbon congregations built magnificent architectural fantasies, souvenirs 
of the splendors that they had known in the houses of God in Toledo, 
Cordova and Lisbon. The Portuguese synagogues of the Lisbon, Portugal, 
Evora and Liviath Hen communities also had interior omamentations 
with rich rugs and tapestries, remembering the Catholic churches in 
which the Marranos had worshipped. 

The Holy Ark (Sephardic: hekhal, Ashkenazi: aron kodesh) which housed 
the scrolls of the Torah and was thus considered the holiest object in 
the synagogue aside from the scrolls themselves, usually was slightly 
elevated on the side that faced Jerusalem, with the entrance doors placed 
opposite. It was not supposed to be decorated with animal figures, for 
reasons taken from the decalogue. Only the Catalans, who were not very 
orthodox, ignored this prohibition, and on the walls of their synagogues 
engraved reptiles and lizards which were intensely disliked by the more 
rigorous orthodox Jews. 

The pulpit from which the Torah was read, the teva (Ashkenazi bema), 
often the most elaborately decorated part of the sanctuary, and sometimes 
surrounded by columns supporting the domed ceiling, was located in its 
center so that all worshippers could see and hear, but in some syna- 
gogues, like the Ahrida of Balat and Beth Ya’akov of Kuzguncuk, it was 
located near the back wall. Most synagogues also had a smaller sanctuary 
nearby, usually within the courtyard, the midrash, which was used for 
daily study of the Torah as well as for secular purposes not considered 
proper in the main sanctuary itself. Women were not allowed to pray 
together with men, but were instead provided with separate though 
adjacent quarters, either in a rear room which had access to the sanctuary 
through small windows or slits in its wall, or in galleries above. The floors 
were often composed of stone or wood, with the worshippers spreading 
out carpets or straw mats while performing their prayers, very much like 
the Muslims in their mosques. There were many simple windows on all 
sides, but not much other decoration except for small hanging lamps. 
On most days, several ceremonies were celebrated at the same time in 
different corners of the synagogue and in the courtyard. Since there 
were sO many worshippers doing so many different things, there was 
often considerable noise and even confusion as the services progressed. 
Rabbi David Ibn Abi Zimra complained that many of the worshippers 
followed ‘the bad practice of speaking during the Reading of the Torah’, 
and that they then repeated the words by heart after the reading so that 
‘with the multitude of worshippers there is also a multitude of confusion 
and no-one listens either to the prayers or to the Reading of the Torah’. 

It was considered a great honor to sit near the hekhal so this was 
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normally reserved for men who were particularly qualified by learning, 
wealth, contributions to the community, or age. Sometimes the audito- 
riums were divided into pews, which were sold to families who could 
afford them, thus becoming permanent property held as hazakas and 
inherited by eldest sons. Rabbi David ibn abi Zimra, however, criticized 
this practice, declaring that such inheritances of favored locations should 
be allowed only if the sons were worthy of sitting ahead of older and 
more learned men; if not, the community had to force him to sell the pew, 
buying it out itself if no qualified buyer could be found. The community 
secured much of its income from the sale of the right to perform certain 
honored functions during the course of services, such as carrying the 
Sacred Scrolls, kindling the Sabbath candles in the synagogue, and the 
like, all of which were considered to be particularly honorable ‘good 
deeds’ (mitzvahs), which provided credit in the eyes of God as well as 
of the community. 

The synagogue administrators (gisbar, pl. gisbarim) were collectively 
in charge of maintaining and cleaning the building. They authorized, 
supervised or carried out all temple services, including circumcisions, 
marriages and burials. Decisions were taken by majority vote, with the 
minority required to submit to the will of the majority without further 
discussion. The gisbarim included the Cantor (hazzan, pl. hazzanim), who 
chanted the prayers and read from the Torah as well as pronouncing 
marriage and burial prayers, while the Rabbi, who also served as Preacher 
and delivered the Sermon every Sabbath, read the Additional Service 
on Rosh Hashanah as well as the Ten Commandments and the Song of 
Moses. The sofer, or scribe, kept the record books of the community, and 
maintained its library when there was one. 

In many ways the most important synagogue official of all, however, 
was the beadle (shamash), who undertook just about everything that the 
other officials did not do. He was the principal guardian of the temple, 
locking and opening the doors and maintaining general security. On 
Friday and holiday evenings when the sun went down he went around 
the Jewish markets and quarters, and told the artisans, shopkeepers and 
shoppers as well as men in their homes or on the streets to come to 
prayer, very much like the muezzin of the Muslim mosques who called 
out from the minaret. The shamash cleaned the Ark and changed its 
curtains on holidays. He lit the candles and lamps in the synagogue 
and supervised the chapels. While the synagogue services were being 
carried out, he kept people quiet and arranged the prayer services, 
going among the worshipers to choose those who would have the honor 
of participating in the service by opening the sacred Ark, taking out 
and carrying the Torah scrolls, reading selected sections, and the like. 
In many ways he, more than the Rabbi, thus, presided at synagogue 
ceremonies and celebrations and told even the Rabbi what to do. He 
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also had to be a learned man, for he helped the rabbis in applying laws, 
making necessary preparations for ceremonies and at times acting as a 
teacher. In the smaller communities he also was repair man, supervisor 
of the soup kitchens and charity houses, and even the gravedigger. The 
shamash was the kahal’s messenger, carrying communications to members 
as well as to officials of the Ottoman government. He was community 
notary public, court clerk, and court recorder. He brought parties and 
witnesses to court and kept the audience quiet during court procedures. 
He was the synagogue policeman. He executed the sentences of the Bet 
Din, inflicting corporal punishments with whips or leather belts and 
incarcerating guilty members in the synagogue prison. He went out 
into the streets as public crier to announce new regulations enacted by 
the council or sentences issued by the Bet Din. He distributed invitations 
for communal ceremonies. He also was the community collector, acting 
to collect the taxes owed by members and admonishing them for failure 
to pay on time and in full when required. 

The school rooms were next to the synagogue, the talmud torah for chil- 
dren, and for the adults the yeshiva, which also maintained the community 
library. An annex was reserved for secular gatherings, particularly for 
the tandas, gatherings of the more active community members following 
services, where they would drink fermented raki and eat hard eggs with 
fried onions while discussing Talmudic questions or edifying anecdotes 
from the Midrash. 

Community Charity Activities. The Bible requires each practicing Jew to 
provide charity (zedakah) for the poor and those in need: 


‘If there be among you a needy man, one of your brethren, within thy 
gates, in thy land, which the Lord thy God giveth thee, thou shalt not 
harden thy heart nor shut thy hand from thy needy brother; but thou 
shalt surely open thy hand unto him and shalt surely lend him sufficent 
for his need in that which he wanteth .. . . ’ (Deut. 15:7-10) 


Each individual Jew therefore was obliged to contribute what he could 
to charity, even those who themselves received it, for there always was 
someone in even greater need. For those with means, at least one-tenth 
of their wealth was supposed to be given, but no more than one-fifth 
sO as not to impoverish the giver. To avoid shaming the recipient or 
overly praising the giver, such charity was supposed to be distributed 
through the community. Each kahal therefore had the duty of carrying 
out the obligation of its members to provide charity through voluntary 
charitable societies (hevra), called bikur holim if they involved visiting and 
helping the sick, hakhanasat kallah, when they provided dowries for brides 
of the poor, sandak, which arranged for circumcisions, and gemilut hasadim 
or halva’at hen, which provided loans to businessmen and artisans. Other 
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organizations made regular provisions of food and money and distribu- 
tion of clothing to the poor, all paid by separate treasuries maintained by 
the community. During the first century of Ottoman Jewry, each kahal was 
able to provide its own hospital facilities since so many physicians were 
available among the refugees coming from the Iberian peninsula. Later 
on, as available physicians became scarce and individual and community 
finances more limited, city-wide community hospitals were established, 
often with the financial support of wealthy members, who usually also 
left foundations to provide for continued support, though additional fees 
also were collected for service from those able to pay. In the same way 
early separate kahal arrangements to care for orphans later were replaced 
by community and even city-wide orphanages, also maintained by foun- 
dations as well as regular contributions by community members. 

Burial of the Poor. In many ways most important of all the synagogue’s 
charitable activities, as it was one of the most important duties of all 
believing Jews, providing each participant with special merit in the eyes 
of the Law, was the task of providing help for the proper burial of the 
poor. This obligation was carried out by the special Funeral Society 
Brotherhoods (hevra kaddisha) attached to each synagogue throughout 
the Jewish world. These were composed of volunteers who assumed 
the macabre but honorable task of washing and burying the bodies of 
all deceased community members in accordance with the proper religious 
rituals, doing so without charge for the poor. Each synagogue jealously 
guarded its right to bury its own members and rejected all instances 
which threatened to deprive it of that right for anyone related to it 
in any way. Membership in the Society itself was considered to be 
one of the greatest honors which any member could have, and was 
supposed to be given as reward for those who had done the most in 
carrying out other community activities as well as meeting the highest 
standards of the community in other respects. Members (rohatsim) of the 
Burial Society included people from ail classes of the community who 
came together without distinction of class or wealth and worked without 
any compensation except in the eyes of God. All contributions made by 
believers went into the special burial treasury which paid for all Society 
expenses. Normally the rohatsim met at the synagogue in a tanda every 
Saturday as well as on festival days, after the morning prayer, in order 
to discuss biblical or Talmudic subjects or current controversies as well as 
to hear an inspiring sermon and prayer from the Rabbi, at the same time 
drinking uzo (spirits) and eating a hard boiled egg (ghevo enhaminado) and 
a paté of cheese (enkyusa) before beginning their work. Once a year they 
held a special banquet at the home of their chief, and once every seven 
years a week-long festival, all at their own expense. Because of their 
special position of honor in the community, the rohatsim were much 
more active and had far more influence in the community than their 
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title and nominal function alone would indicate, influencing synagogue 
management and policies. They usually were consulted by the parnassim 
regarding important problems, and constituted one of the few groups of 
the community whose members were exempted from all taxes, including 
the poll tax. 

Jewish burial ceremonies themselves, whether carried out at the 
expense of the families of the deceased or for the poor at no charge, 
were regulated by the particular rites and customs of each synagogue, 
which prescribed minutely the rights and obligations of the family, the 
form and cloth of the shroud, the exact dimensions and material of the 
coffin, the fees to be charged, when required, and the commemorative 
prayers to be recited after a month and a year from the burial. They also 
provided solutions to complicated questions such as providing that a 
widow without children should be buried by the synagogue of her 
husband if the dowry had not been restored to her following the death 
of her husband, or by the synagogue of her father if it had. The bodies 
of members of the same family were supposed to be buried as close as 
possible to each other, except for those who had died from the plague, 
who normally were buried in special distant sections of the community 
cemetery. A stranger or visitor who died and was buried while in the town 
also had to be remembered in the prayers of its faithful after a month and 
a year. 

Ransoming Captives and Slaves. A particularly important mitzvah, or 
good deed, expected of all good Jews, was the obligation to ransom Jewish 
captives or slaves to spare them from torture or dishonor. This tradition 
began in Roman times when the Jews were sent into exile from the Holy 
Land, many into slavery. In the twelfth and thirteenth centuries most 
Jewish slaves were those captured by marauding Crusaders on their way 
through central Europe to the Holy Land. In the mid-sixteenth century 
and after, Jews were enslaved by Christian and Muslim privateers in 
the Mediterranean, who imprisoned them at places like Algiers, Tunis, 
Naples, and Candia, selling them into slavery unless they were ransomed 
within a certain time. The Knights of Malta were particularly notorious in 
this respect after being established there by Habsburg Emperor Charles V 
and Pope Clement VII in 1530, maintaining a highly-developed pirate 
organization with the ostensible mission of fighting for Christianity 
against both Judaism and Islam. Their pirates operated throughout the 
Mediterranean, capturing ships, stealing their cargoes and enslaving their 
passengers, always being particularly harsh when they found Jews before 
even offering them for ransom. Whenever they descended ona port, their 
first act invariably was to sack the Jewish quarter, raping, robbing and 
killing, and carrying off those inhabitants who could be sold into slavery. 
They demanded exorbitant ransoms for their Jewish captives, treating 
them very badly while in captivity, continuing their marauding until 
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Bonaparte arrived in Malta in 1798 followed by the British who took 
over in 1800. 

There were many other instances of this sort. The great fleet of the 
Holy League which came up against the Ottomans under the command 
of Andrea Doria between 1542 and 1544 took many Jewish captives who 
were imprisoned and sold into slavery at Coron, Patras and Zantha. 
In the late seventeenth century many Jews who were not massacred 
were captured and enslaved during the notorious Zaporogian Cossack 
rebellions led by Boghdan Chmielnicki in 1648-49 against the Polish 
nobles. 

Jewish communities throughout Europe, including those of the Otto- 
man Empire, often worked together to ransom such Jewish slaves, taxing 
themselves very heavily for this purpose with the refugee tax (Pidion 
Shevuyim), originally raised to help the new emigrants to Ottoman ter- 
ritories from the Iberian Peninsula. The main ransom centers were main- 
tained at Venice and Salonica. By Jewish law, women captives had to be 
given preference over men in providing ransom. Ransom prices differed 
according to the age and importance of the captive. Jews generally 
agreed to pay only the fair market value so as to avoid exorbitant 
ransom demands by their captors, a favorite tactic of the Knights of 
Malta in particular. Jews, however, always paid high ransoms, at times 
ten times more than the market value for non-Jewish captives, because 
of the community’s sense of responsibility toward its members. The 
ransom price of virgins was much higher than that for other women, 
so the captors took care to guard their women captives in particular, 
avoiding sexual relations so as not to lessen their value. A Jew captured 
with both his father and teacher was allowed to ransom himself first so 
that he could go out and find the ransom for the others, but then he had to 
ransom his teacher before his father because of the former’s importance 
for the community as a whole. The importance attached to such activities 
was shown by the regulation that the kahai could use the money set aside 
for charity or to build or expand a synagogue to ransom such captives. It 
was only when slavery itself was largely eliminated during the nineteenth 
century that this particular activity of the Jewish communities fell into 
abeyance, though occasionally individuals captured during ritual murder 
attacks still had to be ransomed by ad hoc committees organized for the 
purpose. 

Jewish Education. Elementary education was considered to be the per- 
sonal obligation of the father, who provided for it in a fee-paying heder 
conducted by a learned person of the community. The community cared 
only for the elementary education of the children of the poor who could 
not afford to pay, and for this purpose maintained a communally- 
supported talmud torah, both normally adjacent to or near the synagogue. 
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Both schools taught Hebrew reading and prayers, the Bible with its 
ladino translations and explanations, the cursive rashi Hebrew script 
used for the Judeo-Spanish of the Sephardic Jews, and the rudiments 
of arithmetic and calculus. Those students who appeared to have some 
intellectual promise were admitted to special Talmud classes and a kind 
of secondary education in the elements of juridical and religious sciences 
which prepared the select few for higher education in the great higher 
institutions, or yeshivas, of the time. These were organized and maintained 
both by the local rabbis and by other learned men, sometimes with at least 
partial support from the community, from wealthy members, and from 
the students themselves. The crowning glory of the educational system 
of Ottoman Jewry, many illustrious yeshivas were organized throughout 
the empire, particularly in Salonica, Istanbul and Safed, providing a firm 
basis for the strong intellectual development which enriched Ottoman 
Judaism until the later years of the seventeenth century. 

Taxation and Finance. Members of the Jewish millet paid two kinds of 
taxes, those owed to the Ottoman treasury and those for the community. 
Of the former the most important was the poll tax, or cizye, which was 
levied annually in three amounts, high, middle and low, according to the 
income of each head of household. In addition there were various excise 
taxes, such as customs duties, the household avariz tax levied to finance 
army expenses, the harac tax on agricultural produce, the rav akcesi (rabbi 
tax) originally promised on behalf of the community by Moses Capsali 
and paid long after Grand Rabbis ceased to be appointed, the ordu akcesi 
paid to maintain the army, the resm-t kismet share of inheritances, and the 
celb akcesi, to maintain the imperial flocks. These all were assessed and 
collected by the millet leaders on behalf of the Treasury, with Ottoman 
officials intervening only if individuals failed to pay and the community 
neglected to make up the difference. In addition, the Ottomans required 
the community to provide a certain number of men for labor (corvée) for 
the construction of forts (hisar yapmaci), digging trenches, leveling hills, 
guarding government offices and courts, and to house new recruits 
for the army. Individual Jewish notables, particularly physicians and 
diplomats who performed important services to the Sultan, often were 
given exemptions from such taxes, not only for themselves but also for 
their descendants. Jews who held tax farms (iltizam) assigned by the 
Treasury also owed portions of their profits to it as part of the conditions 
of their appointments, but these were individual obligations for which 
the community was not concerned or obligated. 

Most permanent millet community institutions, like synagogues, talmud 
torahs, yeshivas, hospitals and orphanages, just like those of the Muslims 
and Christians, were financed by income from permanent foundations, 
called vakifs or evkaf by Muslims and ekdeshe (ekdeshot) in Hebrew. To 
finance current community activities, however, regular taxes were levied 
on all community members. The most important of these was the annual 
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tax on capital, called pesha in Salonica and aritha in Istanbul and elsewhere 
in the empire, which was assessed and collected by community commis- 
sions composed of officials called meharehim (estimators) appointed by 
the community council (ma’mad) from among members known for their 
honesty and fairness. They were supposed to make detailed accounts 
of all the possessions of each member to assure a fair and accurate 
assessment of the tax. Their decisions were enforced when necessary 
by the community policeman (shohet, pl. shohetim), the latter often of 
foreign nationality so as not to be accused of favoritism for relatives in the 
community. Most of the aritha collections were set aside to provide for the 
collective community payment of the poll tax due from its members, with 
the remainder going for current expenses. Every time the government 
modified the poll tax obligations of the community according to the esti- 
mated number of its members, usually every ten years, the community 
accordingly sent out the meharehim to make new estimates of its members’ 
wealth, and their aritha obligations were adjusted accordingly. In addition 
there was the kisbe, a proportional annual tax on income. 

In general, the length of the individual’s residence within the bounda- 
ries of the kahal, as well as his wealth and ability to pay, determined 
his liability to financial participation in its communal and charitable 
activities. An individual who just arrived in the community at the time 
a particular tax payment was due was exempted only for the following 
month. Residence of thirty days brought the obligation to contribute to 
the communal soup kitchen. Three months residence added the obligation 
to contribute to the general community charity fund. Six months added 
payment of one’s share of the costs of providing free clothing to the poor. 
Nine months added contributions to the community fund to meet funeral 
costs for the poor, while continuous residence for one year, or purchase 
of a home at any time, changed the individual’s status to permanent 
inhabitant, subjecting him to all the communal taxes, contributions, 
and other obligations. If an individual left the community he still was 

considered liable for payment ‘of his full obligation for the preceding 
year even if the payment date came after his departure. Since each 
kahal was responsible for caring for its own poor, members were not 
free to provide individual charity or to help the charities of other kahals, 
except on the rare occasions when several communities banded together 
for specific purposes. They were subjected to penalties ranging from fines 
and imprisonment in synagogue jails to excommunication if they failed to 
meet their obligations. 

Most other taxes imposed by the community were indirect excise 
charges. Among these the most important and permanent was the gabilah 
tax (Ottoman: gabdla), or gabelle, in modern Turkey called gabella, imposed 
on certain goods like Kosher meat, wine, cheese and textiles, to provide 
for special services like charity, ransoming of prisoners, and gifts for 
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Ottoman tax collectors and local administrative and legal officials. Phy- 
sicians, rabbis, synagogue Officials, and all those who lived and worked 
in the yeshivas were exempt from all tax obligations, since they devoted 
most of their time to study and religion. They shared these exemptions 
with members of families whose ancestors had been given permanent 
exemptions by past sultans in return for unusual or meritorious services 
and by members of the community burial societies. Only regular residents 
who were members of the community were required to pay, with all 
visitors, travelers, and the like being exempted since it was assumed that 
they were subjected to taxes by their own communities. 

In addition to regular community impositions, moreover, Ottoman 
Jewry considered itself to be ‘treasurer for Eretz Israel’, collecting and 
sending not only its own contributions but also those of the Jewish 
communities of much of Europe, adding an additional obligation to pay 
the debts owed by the Jews of Jerusalem, for which an extra imposition 
of one para weekly was assessed on every Jew in the Empire as well as in 
western Europe. 


JEWS IN OTTOMAN SOCIETY 


While in Islam Jews, like Christians, were classified as ‘unbelievers’, or 
kéfirs, and as ‘protected subjects’, or zimmis, the Ottomans for the most 
part applied the term only to Christians. It was rarely used for Jews, 
who were kept in the higher and relatively privileged position provided 
them by Sultan Mehmed II. This gave them far greater freedom of action 
and relieved them of many of the restrictions imposed on Christians 
in fact if not in law, while making certain that they maintained the 
financial and economic domination over Christians given them by the 
Conqueror, a situation which remained until it was overturned with 
the help of Christian European diplomats and merchants starting in 
the late seventeenth century. Despite traditions to the contrary, Jews 
regularly served as witnesses in Ottoman Muslim courts without any 
discrimination or discounting of their testimony. Jews paid their Ottoman 
tax obligations to their own millet leaders rather than to government tax 
collectors so that they had very little of the negative contact with members 
of the Ruling Class which has so stimulated Christian hatred over the 
centuries. The Ottomans in fact anulled most of the really discriminatory 
sumptuary laws which had been imposed on Jews by the Byzantines, and 
those that were left were relatively minor, and enforced more in theory 
than practice. 

Conversion to Islam. Anyone with ability and luck could rise into the 
Ruling Class, but to do so one had first to be a Muslim. Conversion was 
possible only for non Muslims; once in the Muslim millet, one had to stay 
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there. Even in conversion, however, Jews were given a superior position 
to that of Christian converts. Whereas the latter had to replace their 
Christian names with Muslim ones and to substitute the name Abdullah 
(‘slave of God’) for that of their Christian fathers, thus becoming, for 
example, Ahmed ibn Abdullah, Jewish converts were allowed to retain 
their own and their fathers’ names, as Isak ibn Abram, in the process 
making it easier for historians to follow their careers in the Ruling 
Class. But aside from the opportunities offered for those who went on 
to become members of the Ruling Class and for non-Muslim women 
marrying Muslim men, there was little pressure to convert. Conversion 
was in fact discouraged on all sides. For Jewish religious leaders it had 
to be prevented, if for no other reason than it cost the kahal treasuries the 
revenues they needed to finance community services. Nor, for the most 
part, were Ottomans themselves any more anxious to secure conversion, 
since it cost the Treasury the substantial income it received from the Poll 
Tax (cizye) and caused considerable hard feelings among members of 
the millets involved, particularly since it took place most often when a 
women from one millet married a man from the other. She was compelled 
to convert and join her husband’s community due to the intense hostility 
and resentment of her former co-religionists more than anything else. If 
the Ottoman government intervened in such matters, it was to discourage 
such conversions because of their disturbing effect on social tranquility, 
and when they did take place to rush the offending parties to far distant 
parts of the Empire in order to stifle the resentments that followed. It 
was for social peace above all else that the millet system was maintained 
throughout the Ottoman centuries, then, not for discrimination but, 
rather, for the kind of separation of irreconciliable and hostile groups 
which was sorely needed to prevent religious and social differences from 
breaking into the kind of conflict with which the modern Middle East has 
been so frequently cursed. 

Clothing Regulations and Practices. Ottoman clothing regulations often 
have been called discriminatory, and they were, but only in the sense that 
they identified the position and status of each individual in the Ottoman 
system, an arrangement borrowed from the Byzantines. They applied, 
moreover, not to one particular religion or group but to all members of 
the Ruling Class and Subject Class alike, followers of all religions and 
members of all religiously-based communities. All members of Ottoman 
society had to wear garments of certain materials and colors depending 
on their class, millet and position, with the shape and color of the headgear 
and shoes being of particular importance in order to show the status of 
each person and enable all others to treat him accordingly. Clothing 
thus was not simply a matter of individual preference or taste; it was, 
rather, an essential element in Ottoman society’s rules of proper behavior. 
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Clothing even differed among members of the Ruling Class according to 
which institution an individual belonged to, how high was his rank, and 
how close he was to the Sultan. Enforcement, however, for the most part 
was far more lax for Jews than for Christians, since abusive enforcement 
against them was strictly punished by the sultans. 

Dress regulations for individuals and groups varied so widely in 
different places and times that it is difficult to specify what was required 
of Jews or any other group. In general, however, the color green was 
reserved for Muslims since it was considered particularly sacred by 
Islamic tradition. Muslims also wore bright, multi-colored costumes on 
numerous occasions. Muslim turbans also usually were colored white 
and their shoes yellow. Muslims generally were allowed to include more 
material in their costumes and turbans than were others. Muslims also 
wore the finer fabrics, while Jews wore courser materials, but most of 
these practices resulted more from the desire of the millet leaders to avoid 
ostentatious display and also to distinguish their followers from members 
of other millets than they did from any regulations imposed or enforced 
by the Ruling Class. 

It is almost impossible to state that there was a specifically Jewish 
costume at any time, but in general the colors reserved for Jews were 
darker than those for Muslims, with black or dark red garments and 
shoes dominating. Jewish men often wore a dark coat with wide sleeves 
over a plain or striped gown or wide salvar trousers attached with a wide 
folded sash. On their heads were cylindrical hats widening at the top with 
a colored turban (boneta) over the lower part. Jewish women on the street 
wore simple long dark cloaks with wide shawls covering their heads, but 
within their own homes they wore robes, shirts and long trousers similar 
to the men, differing mainly in their head coverings.® 

On the other hand, these traditions were often ignored, as Jews some- 
times were observed wearing white turbans and red shoes in different 
places. The Jewish immigrants from Spain attempted to preserve their old 
local dress customs, particularly to emphasize their superior intellectual, 
cultural and economic level relative to the other Ottoman Jewish commu- 
nities, so instead of the long cloak often worn by the other non-Muslim 
subjects of the Sultan when they first arrived during the fifteenth century, 
they wore the Spanish caperone, a woolen topcoat, while refusing to put on 
the yellow cap supposedly required of all Jews at the time. Jewish groups 
from Central Europe, Italy and France also preserved the costumes that 
were customarily worn in the lands from which they came. Others 
adopted variations of the officially required dress or even wore clothing 
reserved for members of the Ruling Class as well as the other millets. 

Various imperial orders issued in the late sixteenth century specified 
that as a result of Jewish complaints that they were being required to 
wear clothing which differed markedly from their traditional costumes, 
and of the complaints of others that Jews were wearing the costumes of 
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Muslim and Christian subjects as well as cavalrymen, all Jewish men were 
required to wear cloaks (ferace) or overcoats (yagamak) of black cloth, with 
skirts of calico or cloth rather than silk and belts of mixed cotton and 
silk material not costing more than 40 akces and not-too-large hats of 
green-blue cloth, with no silks to be used in any part of their costumes. 
Their turbans had to be blue and relatively small, nor could they resemble 
those used by Muslims or Christians. Later Christians and Jews alike were 
prohibited from wearing turbans at all and required instead to wear hats 
— red or blue green for Jews, black for Christians. At this point the shoes 
of Jews had to be black and relatively wide, and without the interior 
linings used by Muslims, but later this was changed to a requirement 
of white or red sandals. Their trousers had to be green or blue, and 
if they wore collars they had to be made of satin and cotton. Jewish 
women were not allowed to wear cloaks at all outside their houses, but, 
apparently in accordance with Jewish law, they were supposed to wear 
robes (jupe) made of cotton. Their slacks could be only blue, and they were 
not allowed to wear shoes but, again in conformance with old Jewish law, 
only sandals, nor could they wear the brocaded collars worn by Muslim 
women, though if they did they had to be of cotton and not silk or other 
material. 

During much of the sixteenth century, regardless of these regulations, 
Istanbul Romaniote Jewish men usually wore yellow turbans, while 
only the newly-arrived Sephardic Jews who abandoned their Spanish 
costumes wore Officially-assigned red hats shaped like sugar loaves. 
Jews generally were required to wear dark garments, with lighter colored 
ones permitted only on the Sabbath and on religious holidays, and then 
only within their own quarters. Green was reserved for Muslims. Many 
Jews continued to wear costumes intended for Muslims, including the 
kalpak, a kind of bonnet bordered with furs, or a kavuk (chapeo), a 
round bonnet fitted with a cotton base and muslin trim and of dif- 
ferent colors, including green. Rabbis wore the dark religious costumes 
they had become accustomed to wear in Europe. Regulations were 
often issued and re-issued, both by the Jewish community and by 
the Ottoman authorities, to clearly distinguish among the costumes 
worn by different groups, but these were honored more in the breach 
than anything else, so they were regularly repeated, but with little 
effect. 

In eighteenth-century Istanbul, since the different Jewish groups were 
far closer to each other than they had been earlier, most Jewish men wore 
violet turbans, black or violet suits and violet slippers. Jewish women 
wore long, dark red sleeveless pelisse coats lined with fur except in 
Istanbul where short loose jackets were substituted, though again orders 
were frequently issued requiring them to discard Muslim costumes and 
adhere only to the cloths, styles and colors assigned to them at the time, 
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including outer garments colored in blue or ‘other somber colors’, and 
short kalpaks. 

The clothing regulations imposed on Jews by their millet and kahals 
were in fact far more severe and pervasive than anything the Ottomans 
imposed. The Jewish communities themselves discouraged outward dis- 
plays of wealth or luxury both in their houses and on the street, not only 
to discourage jealousy on the part of other elements of the population, 
particularly the Christians, but also to distinguish Jews from members of 
the Christian millets, who were considered inferior. Rabbinical regulations 
thus often were issued prohibiting Jewish women from wearing any 
garment colored green or embellished with metal threads or the more 
expensive furs. Those who violated these community admonitions were 
subjected to severe punishment by their Rabbis. 

Other Social Restrictions in Ottoman Society. In the Ottoman legal system, 
there were innumerable laws and regulations which prohibited various 
acts. But whereas in other societies prohibition signified that an act could 
not be performed, and if performed would cause the application of a 
severe penalty, in Ottoman society the equivalent term yasak in fact 
signified only that it could be performed if only an established fee 
was paid. In Ottoman society, as in other Islamic empires before, it 
was the tradition that non-Muslims could not bear arms and thus could 
not serve in the army. This was hardly considered a burden or a mark 
of discrimination by most young Jews and Christians, however, since 
they were far happier entering their life careers than fighting on the 
battlefield, and they willingly paid the poll tax collected in return for 
this exemption. 

There were regulations limiting the height and repair of houses and 
synagogues and the construction of new ones, but, as we have already 
noted, Jews were allowed to evade this requirement for the most part by 
repairing, expanding or even replacing old houses that were already in 
existence and paying the relevant fee to the kadi of the quarter in which the 
building was located. Every subject of the sultan, moreover, regardless 
of religion, was subjected to building regulations of some sort, which 
limited not only the height and composition of houses but also their 
distance from one another so as to lessen the damages caused by fire and 
other calamities. Though mosques and Muslim houses were allowed to 
be somewhat higher than those of Jews and Christians, such limitations 
could be and were evaded by securing official permits, oiled by a system 
of bribes which was so pervasive and regularly applied that for all 
practical purposes they were legally established fees, thus leaving the 
limitations and restrictions in force only in theory. Even the prohibitions 
against building Jewish and Christian houses and shops near mosques 
were matched by the practice of preventing construction of Muslim 
houses and shops near synagogues or churches. As a result, despite 
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the official regulations, many synagogues were in fact built during 
the Ottoman centuries. It was the same with restrictions intermittently 
imposed on burial processions and burial of the dead. 

There were regulations dictating how people of different classes and 
ranks should treat each other as they passed in the streets, but again these 
applied to all in order to prevent insults and clashes among members of 
different groups, and cannot be considered to have been discrimination 
unless one considers one group superior to another. For long periods of 
time non-Muslims were forbidden from riding on horseback in urban 
areas or from using barques with more than three sets of oars, but Jews 
were allowed to evade these by provisions allowing them to use and 
ride pack horses (bargir) on one hand and to consider oars above the 
limitations as steering implements. 

Jews were subjected to restrictions in Turkish baths (hammams), for 
example by the custom that the large towel used to cover the body 
after entering and leaving the bath as well as other objects used by 
non-Muslims could not also be subsequently used by Muslims and that 
to distinguish between Muslims and non-Muslims in the bath, the latter 
could wear only wooden sandals. Once again, however, as with other 
such restrictions, these seem to have been only formal and theoretical, 
honored more in the breach than anything else, as shown by the frequent 
re-issuing of the relevant orders. 

Non-Muslims were prohibited from selling coffee in Istanbul and to 
practice certain trades reserved for members of the other millets, but 
this was part of a general system in which members of each millet 
monopolized certain occupations, with, for example, Armenians and 
Greeks having the sole right to sell pastirma, the Jews monopoclizing gold 
making and the jewelry trade as well as tailoring and the manufacture of 
parchment and turbans, the Armenians the manufacture of tissues and 
engraving on gold, and the Greeks dominating as marine carpenters, gold 
workers, tailors and manufacturers of bonnets. These also changed over 
time. 

The purchase and holding of Muslim slaves by non-Muslims was pro- 
hibited in principle, but special permits could and did make exceptions, 
particularly for the marranos who brought slaves with them from Spain. 
There was nothing to prevent Jews from holding non-Muslim slaves 
or, for that matter, for Muslims and Christians from holding Jewish 
slaves. Jews and Christians who did possess slaves were required to 
pay an additional poll tax for them, thus legalizing the illegal, which 
for the most part was often neglected by tax officials in return for 
the payment of special fees and bribes. In any case, however, Jews 
preferred hired servants, since the institution of slavery was basically 
incompatible with the sentiment of human dignity which was inherent 
in Judaism, and the freeing of slaves was considered to be a special good 
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deed so long as the repudiation was accomplished ritually and in front 
of witnesses. 

When there were court cases involving Muslims, they were dealt with 
in Muslim courts. Those involving Jews were dealt with in the Rabbinicial 
Bet Din courts, and so on. When cases arose involving members of 
different millets, they had to be settled in the Muslim courts unless the 
parties concerned agreed on presenting them elsewhere, in Muslim or 
non-Muslim courts. As a matter of fact, however, insofar as the Ottomans 
were concerned, parties were free to choose the courts that would give 
them the best deal. Because of the strictness of the Rabbinical courts in 
certain matters, moreover, there often were cases where even though all 
the parties were Jews they chose to have their cases settled in the Muslim 
courts or to apply the Muslim Sharia religious law in economic as well as 
social matters, including inheritence, marriage and divorce and disputes 
within the Jewish communities, much to the disgust of the Rabbis, who 
constantly issued decrees threatening excommunication for Jews who 
avoided the Rabbinical courts in this manner. Even in cases that did go to 
the Muslim courts, while nominally at least the testimony of Muslims and 
men was supposed to be given greater weight than that of non-Muslims 
and women, examination of the court records indicates that testimony 
was accepted without consideration of the religion of the witnesses and 
that judgments were for the most part quite fair and without the kind of 
discrimination that often has been cited in the West. 

For the most part, then, all these marks of discrimination were rela- 
tively minor, they applied to all groups, and they were dictated more 
to preventing conflict among individuals and groups than they were 
to manifest feelings of superiority or inferiority. That is the way they 
were accepted by most subjects of the sultan, who adjusted to them with 
little difficulty or complaint. What real misrule there was in the Ottoman 
system in the Golden Age took place within the millets by religious leaders 
whose powers over their followers were far more absolute than that of 
members of the Ottoman Ruling Class over the subjects, and where there 
was little remedy from abuse, either from Ottoman or millet laws. 

Christian Persecution of Ottoman Jews. Ottoman Jews were quite aware 
of a community of interest between them and Muslims, in relation to 
Christians in particular, for if there was persecution of Jews in the 
Ottoman Empire at its height, it came not from the Ottoman rulers and 
their Muslim subjects but, rather, from the Christian subjects, bitter not 
only at the imposition of Muslim rule in lands which had for centuries 
been Christian, but also at the imposition in urban life, particularly in 
the spheres of finance, industry and trade, of domination by Jews, whom 
most Christians continued to consider beneath contempt. This feeling was 
heightened by the knowledge that Jews had contributed significantly to 
the Ottoman conquests of the centers of Christian civilization, that Jewish 
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artisans, particularly marranos, were assisting in the development of new 
muskets, cannons and other armaments which made the possibility of a 
successful Christian crusade to drive the Turks out extremely unlikely, 
and that Jews strongly supported continuation of Ottoman rule because 
of the certainty that they would be subjected to renewed persecution if 
the Empire came to an end. 

Christian religious leaders constantly agitated with the Sultan and his 
ministers to advance their rights and privileges at the expense of the 
Jewish community which, without a Grand Rabbi to represent it, was at 
a disadvantage in resisting their advances. The patriarchs insisted with 
great vehemence, for example, that they, rather than the Chief Rabbis of 
Istanbul, should have precedence in official Ottoman ceremonies, finally 
achieving this objective in 1697 as a result of French and English pressure 
in the Ottoman court. 

As the Jewish community in the Ottoman Empire rose in numbers, 
influence and prosperity during the sixteenth century, moreover, there 
followed a long series of ritual murder assaults and persecutions by 
Christians, who dragged Muslims along whenever they could, though 
with nowhere the sustained vigor and effect as in Europe because here 
the ruling Ottomans suppressed them as quickly and completely as 
possible. Ritual murder accusations and attacks were made against Jews 
by Ottoman Christian subjects of the Sultan starting in the early years of 
the sixteenth century. The earliest and most famous of these came in the 
central Anatolian town of Amasya, probably in 1530, when an accusation 
was spread by local Armenian priests and notables who said that an 
Armenian woman had seen Jews slaughter a young Armenian boy and 
use his blood at the Passover feast. Several days of rioting and pillaging 
and attacks on Jews followed, with Armenian mobs devastating the 
Jewish quarter of the city, beating men, women and children alike. The 
Armenian notables convinced the local Ottoman governor to imprison 
several Jewish leaders, including Rabbi Yakub Avayu, who was accused 
of having supervised the blood letting. They were said, after underoing 
severe torture, to have confessed to their crimes and were hanged. Later, 
however, the Armenian boy who supposedly had been murdered was 
found and a new Ottoman governor punished the accusers, though 
nothing could be done about the Jews who had suffered in the process. 

Soon afterwards a similar ritual murder attack took place at Tokat, 
where the Jewish quarter was ravaged in the week before Easter, this time 
by Greeks. At this point, however, the Sultan’s personal physician, Moshe 
Hamon, convinced him to issue a ferman prohibiting provincial and local 
officials and judges from being involved in any such cases in future, 
and in particular from punishing Jews accused of ritual murder crimes, 
requiring that all such cases be brought before the Sultan and his Imperial 
Council in Istanbul so that real justice could be provided outside the 
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highly emotional atmosphere produced by hysterical provincial Christian 
populations. 

During the centuries that followed, whenever Christians resumed their 
attacks on Jews, or for that matter when Muslims showed prejudice, 
the Ottoman government intervened strongly, for economic reasons if 
for none other, so that Jews continued to live in a security far more 
permanent than that provided those of their co-religionists who remained 
in Europe. Ritual murder incidents in Anatolia and Rumelia were not as 
frequent as they became later, in the nineteenth century, but there were 
attacks from time to time, mainly by Christian subjects or Christians who 
had converted to Islam to become members of the Ottoman armed forces. 
Thus in 1633 two Janissaries, recently converted from Greek Orthodoxy, 
accused Jews of having killed a Christian child six days before Easter, 
and it was only due to the intervention of Sultan Murad IV himself that 
the resulting attacks on Jews in the capital and in many parts of Anatolia 
were finally put down. There were also a number of ritual murder cases in 
Jerusalem, where the presence of Jews and Muslims in positions of power 
and influence was considered particularly offensive by the local Christian 
priests and populations. While the local officials usually restored order 
fairly quickly, Jews there felt insecure enough that most concentrated 
outside the city, particularly at Safed and Tiberias. 

The only place in Ottoman Muslim society where discrimination was 
regularly practiced against Jews was in the Kurdish areas of eastern 
Anatolia, where Kurdish tribes controlled by feudal leaders regularly 
ravaged the settled areas, Muslim, Christian and Jewish alike. Asa result, 
the situation of Jews, like other settled people in the area, was very poor, 
and while a few urban Jews engaged in trade and industry and there were 
a number of Jewish farmers, banking was controlled by the tribal leaders 
rather than Jews, and most of the latter lived in considerable poverty. 

Plagues and Fires. If anything brought the different Jewish communities 
together in Ottoman times, it was the fires and plagues which decimated 
these closely packed urban settlements on numerous occasions, affecting 
people of all classes and religions regardless of where they lived. Entire 
sections of the great cities of the Empire were periodically destroyed by 
vast fires which spread quickly among buildings which, for the most 
part, were built of wood. Typhus, cholera, and other such diseases easily 
developed into city-wide epidemics against which even the wealthy had 
little defense. All sorts of precautions were taken, isolation in houses or 
abandonment of the cities for refuge in the countryside or mountains for 
months on end, and citywide organization of the removal and burial of 
bodies, but with little effect so long as the real essentials of quarantine 
and infection were not yet known, and thousands of people of all religions 
were carried off on each occasion. Needless to say, moreover, it did 
not take much for the same communities who spread ‘ritual murder’ 


86 History of the Jews of the Ottoman Empire and Turkish Republic 


rumors to accuse Jews of starting the fires and causing plague and other 
epidemics by poisoning water supplies, leading inevitably to new mass 
attacks, sometimes by Muslims egged on by the Christians, just as soon 
as the immediate dangers had passed. 


JEWISH SOCIAL AND ECONOMIC LIFE IN OTTOMAN TIMES 


Jews played a tremendous role in the economic life of the Ottoman 
Empire in its Golden Age, a contribution all the more remarkable con- 
sidering their small number in comparison with the other non-Muslim 
religious groups among the subjects of the Sultan. 


Jewish Physicians and Bankers 


First of all there were those Jews who through their wealth or knowledge 
made themselves indispensable to the sultans and leaders of the Ruling 
Class as physicians, financiers and political and diplomatic advisers, 
while at the same time using their influence to help and protect their 
less influential Jewish co-religionists, in many cases far more than the 
official leaders could do. 

Among the influential physicians who served early in the Ottoman 
court were Ishak Pasha, chief physician for Murad II (1421-51), who gave 
him the title Galeon (Galen), and the Venetian Yakub Efendi (Maestro 
Jacobo), physician to Mehmed II the Conqueror, who resisted Venetian 
efforts to get him to murder the Sultan or at least persuade him to attack 
Rome in order to increase Venetian influence in the Italian peninsula. 

Most influential of all the physicians in Ottoman service were members 
of the Hamon (Amon) family, who dominated both the Ottoman court 
and Istanbul’s Jewish community during much of the sixteenth century. 
The family dynasty originated with Joseph Hamon, born in Granada 
about 1450, who emigrated to Istanbul during the reign of Mehmed II and 
served as physician to Sultan Bayezid II and Selim I. The dynasty reached 
its peak with his son Moshe Hamon (1490-1567), physician to Selim I and 
Kanuni Suleyman the Magnificent between 1490 and 1554, who following 
the ritual murder attacks on Jews at Amasya and Tokat in 1530, secured 
a ferman from the Sultan providing governmental protection against such 
excesses in future. He also patronized the schools and published many of 
the works of a number of important Jewish cultural figures and Talmudic 
scholars of the time, including Joseph ben Solomon Taitazak and Samuel 
ha-Levi ibni Hakim, while himself writing a number of books on drugs 
and medicines. Moshe Hamon exercised considerable influence in the 
major Jewish communities in the Empire at the time, using his connec- 
tions with members of the Ottoman Ruling Class to secure the arrest and 
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bringing to Istanbul of some corrupt Jewish officials from Salonica in an 
effort to end the disputes plaguing that community. He served the Sultan 
as diplomatic agent with many of the important European ambassadors 
in Istanbul, arranging peace with Venice in 1540, from which in 1552 he 
also intervened successfully to secure permission to send on to Istanbul 
much of the wealth of the newly emigrating Portuguese Marrano Jewish 
bankers, Dofia Gracia Mendes and her nephew Don Joseph Nasi, thus 
making possible their rise in court during the subsequent reign of 
Selim II. 

Moshe Hamon ultimately fell from power due to court intrigues, but his 
son, Joseph Hamon, probably with the help of Don Joseph Nasi, gained 
considerable influence at the court of Selim II, though probably not to 
the extent of that of his father. In 1568 he secured the renewal of the 
privileges originally granted to the Jews of Salonica by Bayezid II, at 
the same time gaining a permanent exception from all Ottoman taxes 
for himself and his descendants, who were given the name Evlad Musa 
(sons of Moses). He also was a member of a Hebrew cultural group then 
active in Salonica and Istanbul, joining poets such as Sa’adia Longo, Yuda 
Zarko and Absalon Almozlinos, and publishing some of their works. 

In addition to these physicians made famous by their association with 
the Ottoman imperial court and influence on Ottoman policy, many 
others came from the medical schools at Salamanica and Lisbon to 
Salonica, Istanbul, and elsewhere in the empire, where they introduced 
the latest advances made in medical treatment in the West. At the same 
time, without having to limit and conceal their researches as they had 
been forced to do in the West due to fears of accusations of heresy, 
and often with the patronage of the Ottoman court, they developed 
the sciences of anatomy and surgery far beyond what was practiced in 
western Europe at the time, making the Ottoman Empire a leader in the 
medical sciences while providing Ottoman’s subjects of all religions with 
a superior level of medical treatment to that provided in contemporary 
Europe. Few Ottoman families of any substance did not have Jewish 
doctors, and their skillful practice, along with their willingness to go to 
treat patients at their homes even during plagues, brought them and the 
Jewish community praise and respect from Muslims at least. 

Quite a number of Jewish bankers managed to bring most of their 
capital into the Ottoman Empire from Spain and Portugal. They went on 
to engage in all sorts of profitable and far reaching financial enterprises, 
not only in the Empire but throughout Europe, with the marranos in 
particular making major contributions to the growth of Ottoman banking, 
capital investment, and trade. Jews monopolized the Ottoman mint and 
customs houses and served as money lenders and tax farmers, gaining 
tremendous wealth while largely controlling the Ottoman financial and 
economic system, though in the process they fitted themselves into the 
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existing Ottoman economic systems rather than bringing mercantilist 
tendencies with them from Europe. 

Doria Gracia Mendes and Don Joseph Nasi. Probably the most prominent 
Jewish banking family in Ottoman service during the sixteenth cen- 
tury, that of Mendes (originally Benbanaste), was founded by a marrano 
converso refugee from Portugal, Doria Gracia Mendes (1510-68), known as 
La Seriora, or Giveret, who after the death of her husband Francisco Mendes 
(Nasi) in 1537 had become a major banker on her own right in Portugal, 
making loans to such important monarchs as the Habsburg Emperor 
Charles V and Francis I of France before and after being exiled from her 
homeland by the Inquisition. After long sojourns in Belgium and Italy 
by special arrangement with the Spanish king, she publicly renounced 
her Christian conversion and name and openly resumed the practice of 
Judaism. She reached Istanbul in 1553, transferring much of her wealth 
from Venice through the influence of the physician Moshe Hamon. 

Dofia Gracia gained economic power in the Ottoman Empire very 
quickly by building a consortium of Jews and Muslims which traded 
wheat, pepper and raw wool for European goods. She gained political 
influence in the Ottoman court, getting Kanunt Suleyman to intervene in 
1556 with Pope Paul IV on behalf of her fellow marranos who had just been 
imprisoned in Ancona, securing their release by getting the Ottomans to 
boycott its Mediterranean trade, lifeblood of its prosperity, until the Jews 
were freed. 

It was about this time that Dofia Gracia was joined by her nephew, Don 
Joseph Nasi (1524-79), with whom she worked closely until her death. 
Born in Lisbon as Joao, son of Agostinho (Samuel) Miquez (Mendes), a 
marrano Professor of Medicine at the University, Joseph had been raised 
by Dona Gracia because of his father’s death in 1525 when he was only 
one year old. He emigrated with her to Antwerp in 1537, married her 
daughter Reyna, graduated from the University of Louvain, and then 
entered the Mendes family bank, in whose service he became close 
friends with Charles V and Emperor Maximilian of Holland. In 1547 he 
joined many other Portuguese marranos who fled from the Inquisition to 
Venice, and then to Istanbul, where he arrived in the company of some 
500 other marranos in 1554, soon afterwards joining his aunt, only then 
openly throwing off Catholicism and resuming his Jewish heritage. 

Soon afterwards, Dofia Gracia and Don Joseph gained even greater 
influence by financing the rise to power of Sultan Selim II in 1566, with 
the support of his mother, Stileyman’s wife, Queen Mother Roxelana. 
This was accomplished against the opposition of Grand Vezir Mehmed 
Sokullu, who supported a rival Greek party led by Michael Cantacuzene, 
which he hoped to install in place of the Jews to cement his influence 
in the Ottoman court, unsuccessfully supporting the candidacy for the 
throne of Selim’s half-brother and rival, Prince Bayezid. 
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Together Donia Gracia and Don Joseph developed vast wealth through 
a network of international enterprises. They used much of it to help 
many Ottoman Jewish communities, housing and feeding newly-arrived 
refugees and developing major new centers of Jewish settlement and 
learning at Tiberias and Safed in the Holy Land, making silk culture, 
fishing and agriculture the bases of their economy. Tiberias in particular 
became a new center for Jewish settlement and cultural activity, with a 
new yeshiva being established by Dofia Gracia to support students and 
scholars from all over the Jewish world. Don Joseph also encouraged the 
Ottoman conquest of Cyprus, achieved in 1570, at least partly with the 
idea of making it into a place of refuge for Jews arriving from Europe, 
though after its conquest Jewish reluctance to leave the Holy Land led 
it to be used instead to settle Turkoman and Kurdish tribesmen from 
eastern Anatolia. 

In gratitude for his services to the Ottoman court, Selim II appointed 
Don Joseph as Duke of the island of Naxos and the Cycliad islands 
(Andros, Paris, Antiparos, Milo, Sira and Santorin), with control of all 
their tax farms, and gave him a monopoly over trade in wine between 
Crete and Moldavia and Wallachia and of beeswax with Poland, where 
Ashkenazi Jews became his agents. With the resulting profits, he was 
able to fight off the challenges of Greek and Armenian competitors 
for the favors of the Sultan for themselves and their peoples. Don 
Joseph at his peak built a luxurious palace for himself and his family 
at Belvedere, on the shores of the Bosporus near modern Ortakéy, where 
he entertained lavishly, styling himself as Josephus Nasi Dei Gratia Dux 
Aegi Pelegi, Domunis Andri. 

After Donia Gracia’s death, Don Joseph developed even greater fortune 
and political and economic influence throughout Europe as well as in 
the Ottoman Empire. Like Moshe Hamon a century earlier, he became 
diplomatic agent for the Sultan, acting for all practical purposes as his 
Foreign Minister in negotiations with the major monarchs of Europe. In 
1550 he was involved in the Ottoman efforts to rescue marranos then 
being persecuted in Venice. In 1562 he was the principal negotiator in the 
negotiations between the Ottoman Empire and Poland. In 1569 he used 
Ottoman influence to help the notables of Holland, who revolted against 
the Spanish Habsburg King Philip II under the leadership of William 
of Orange, at least partly to keep the Inquisition from disrupting their 
society and economy as it had done in Spain and the other Habsburg 
possessions. He also mediated the agreement signed in October of the 
same year between Selim II and the King of France, Charles IX. 

Solomon ben Nathan Ashkenazi. Later on in the sixteenth century, Solo- 
mon ben Nathan Ashkenazi (1520-1602), succeeded Don Joseph as prin- 
cipal adviser to the sultans, first to Selim II, and later to his successor 
Murad III (1574-95). Born at Udine, Italy, in 1520, Soloman received his 
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medical education at Padova before entering the service of the Polish 
King Sigismund II at Cracow, after which he moved on to Istanbul in 
1564. There he first entered the service of the Venetian Ambassador 
Marcantonio Barbaro as physician and translator, in the latter role gaining 
the favor of Grand Vezir Mehmed Sokullu during the Ottoman capture of 
Cyprus from Venice in 1570. Later he became physician and advisor to 
Selim IT, thus succeeding to the role previously exercised by the Mendes 
family. In 1574 he arranged the Ottoman-Venetian peace treaty which 
ended the war begun with the Ottoman conquest of Cyprus, and he 
subsequently served for several years as Ottoman Ambassador at Venice, 
where he successfully helped the local Jews against proposals made to 
deport them as had been done elsewhere in Italy. In 1583 he mediated in 
a quarrel between the British and Venetian representatives in Istanbul, 
and in 1586 he used his contacts in Europe to arrange peace between the 
Ottoman Empire and Spain, himself signing the peace treaty on behalf 
of the Sultan. In 1591 he intervened in Moldavia to secure the election 
of Emanuel Aron as its native Voyvoda, apparently in return for quite 
substantial bribes. 

Ashkenazi’s influence at court continued while he served as physician 
and advisor to the new Grand Vezir Ferhad Pasha even after the death 
of Mehmed Sokullu and Selim II and well into the reign of Murad III 
(1574-95). While continuing to practice medicine at court, he followed in 
Don Joseph’s footsteps by using his Ottoman connections to develop vast 
commercial dealings throughout Europe, at the same time reinvigorating 
the Jewish settlement at Tiberias and leaving a huge fortune to his 
descendants. Ultimately, his wealth and influence built up such a coterie 
of enemies that while he was travelling in Transylvania in 1593 he was 
imprisoned by its Prince at their instigation. He was freed through 
the intervention of the British Ambassador in Istanbul, but he died 
soon afterwards in 1602. His son Nathan Ashkenazi engaged in private 
medical practice in Istanbul and undertook some diplomatic missions for 
the Porte in Venice in 1605, but never achieved the wealth and influence 
of his father. 

Esther Kyra. A number of Jewish ladies also achieved considerable 
influence in the Ottoman court late in the sixteenth century, when as 
the quality of sultans declined and the devsirme parties at court fought for 
power, the women of the Harem became particularly powerful in an age 
known as the ‘Sultanate of the Women’. Most famous of these was Esther 
Kyra Handali, widow of the Istanbul merchant Ribbi Elie Handeli, who 
originally entered the palace as one of the kiras, or female agents of harem 
women with the outside world who also acted as merchants of silks, 
garments, and precious stones in the Imperial Palace. She gained great 
influence over official appointments and tax farm concessions during the 
time of sultans Murad III (1574-95) and Mehmed III (1595-1603) due to 
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her close connections with Murad’s mother, Nur Banu Sultan, and his 
favorite wife, Safiye Sultan, a Venetian woman from the Baffo family, who 
became Queen Mother on Mehmed III’s accession. Both relied on her, not 
only for garments and precious stones, but also for diplomatic advice and 
connections, using her to enter into relations with the European embassies 
in Istanbul, to the great profit of all concerned. As a result for many years 
she had the power to assign Ottoman fiefs to whomever she wished, for 
the most part to those who promised the most to her rather than service or 
money to the Treasury, while her son gained substantial wealth through 
control of the Istanbul customs. She finally fell from power and was killed 
by the Janissaries in 1600 due to the influence of the Ulema, as well as the 
hatred of several recently-converted Christian devsirme men, who were 
particularly unhappy at such Jewish influence in the court. 

Solomon Aben Yaesh. There were many other Jews who rose to eminence 
in the sixteenth and seventeenth centuries. Perhaps most important and 
influential of these was Don Alvaro Mendes, a marrano from Portugal. 
He travelled to India in 1545, where he gained great wealth in a decade 
through exploiting the Narsingra diamond mines. Returning to Portugal 
in 1555, he became a confident of King Joao III, who made him a Chevalier 
and entered him into the Portuguese nobility. As Don Alvaro he lived 
in Madrid for seven years, but in response to the increasing pressure of 
the Inquisition against marranos, he went on to Florence (1564), Paris 
(1569), Antwerp, London and finally Venice, establishing close business 
relationships with leading European statesmen and monarchs, including 
Queen Elizabeth I of England, Henri III of France, and Catherine de 
Medicis. Due to the influence of his second cousin Don Joseph Nasi, he 
was invited to come to the Ottoman Empire by Selim II. After arriving 
in Salonica in the spring of 1585, like other marranos he immediately 
threw off off his Christian cover and returned to Judaism as Soloman 
Aben Yaesh (Abanaes/Ibn Yais/Ben Yaesh). He soon won the favor of 
Sultan Murad III (1574-1595), and became Duke of the island of Mytelene 
(Midilli). He assumed Don Joseph’s rule as principal sponsor of the 
Jewish community of Tiberias, there acting through his son Jacob, who, 
however, was not too successful in restoring the prosperity of the Jewish 
colony. Like Don Joseph, Solomon Yaesh used his European contacts and 
a string of agents throughout Europe to develop a network of trade and 
communication, gaining substantial wealth for himself while keeping his 
Ottoman masters informed of the latest developments on the continent. 
Yaesh’s most important service came when he established close diplo- 
matic and economic relations for the Porte with England, first sending 
the marrano couriers Solomon Kormano and Judah Sarfati to Queen 
Elizabeth’s private doctor Rodrogo Lopez and subsequently arranging 
for her representative William Harbourne to come as Ambassador to 
the Porte in 1583. He thus ended the French domination of Ottoman 
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foreign economic and political relations which had lasted since the time 
of Kanuni Stileyman and secured British support in the Ottoman wars 
with the Habsburgs at the end of the sixteenth century in return for 
the award of Capitulations privileges to England on the model of those 
earlier awarded to French merchants in the empire, putting the sultans 
in a position where they could play these two competing Powers off in 
subsequent centuries. 

Solomon Ashkenazi’s widow Bula Ikshati, gained great influence in the 
court during the reign of Sultan Ahmed I (1603-17) after she successfully 
treated the Sultan for an illness for which none of the court doctors 
had been able to prescribe a cure. There was a whole group of Jewish 
physicians serving in the Ottoman palace during the seventeenth century, 
particularly during the reign of Murad IV and Mehmed IV (1648-87) and 
the reforming Képrulti Grand Vezirs, all making such major contributions 
to the Ottoman Ruling Class that they were felt to be indispensable. They, 
along with the Jewish community were awarded handsomely in return. 


Jewish Artisans 


There were many active Jewish artisans in all the major Ottoman cities. 
Very industrious and extremely diligent, they were expert in all the 
trades now that they were living where they could exercise their ini- 
tiative and ingenuity without being limited by laws, restrictions, and 
guild exclusivity or by religious restrictions, as had been the case in 
Europe. They themselves, however, had their own Jewish guilds, many of 
which were closely associated with their Muslim counterparts, and all of 
which applied typical guild regulations limiting production, the number 
of artisans, and the free sale of products. 

Jews were especially good as iron forgers, smiths, wheelwrights, coach 
builders, sail makers, and rope makers. Some were expert sailors and 
fishermen. There were also Jewish painters, shoemakers, hide processors, 
workers in precious metals such as gold and silver, locksmiths, lime 
burners, masons and the like in all the major Ottoman cities. Within 
the Jewish quarters there were also ambulant merchants and small 
shops selling all sorts of things. There were small holes-in-wall shops 
of spice merchants and wine merchants. One Jewish family in Salonica, 
the Venezia, had the right to collect the tax on weights, held since the 
town belonged to Venice in 1423-30, and it continued to hold it as a 
professional hazaka until modern times. 

Ottoman Jews were without equal in the trades of weaving and dying, 
particularly at Salonica. It was only after the arrival of the Spanish Jews, 
particularly those from Toledo and Segovia, that it became the most 
important clothing and weaving center in the East. Jews made stuffs 
of all kinds, cloths, silks and rugs. The products of the Salonica Jewish 
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textile industry were appreciated for their refined quality compared to 
local goods, which were short, dry, and mixed with odd materials. 
Salonica became a kind of vast cloth factory, with most of the families 
participating as units, working long hours at home, day and night — men, 
women and children alike, on their terraces, even in the streets, producing 
the finest and softest quality stuffs. The constant noise of the weaving 
machines was an immediate reminder of what the city was doing. The 
waters used to wash the woolens joined in rivers with the dye liquids, 
running through the streets and forming permanent pestilential lakes in 
the lower areas of Salonica. Many people thus lived in quite unhealthy 
conditions, but tolerated the situation, accepting life as it was without 
complaint because of personal and community needs. 

Almost all the artisans on Sicily were Jews, so when the Spanish gov- 
ernment decreed that they be expelled, most of the Christian inhabitants 
of Sicily intervened on their behalf, either to end the expulsion or at least 
delay it, but were unsuccessful due to the strength of the Inquisition. 
These Sicilian Jewish immigrants went mainly to Salonica where they had 
numerous shops and workshops where they worked as cauldron makers, 
tinners, woodworkers, furriers, dyers, tailors, shoe makers, gold makers, 
weavers, butchers, millers, and oil pitchers. They also were fishermen, 
boatmen, salt makers, and burden bearers along the docks. 


Jews in International and Domestic Trade 


Participation by Ottoman Jews in the Empire’s international trade reached 
a peak in the sixteenth century, with the Ottomans relying heavily on 
the Jews, in trade as in diplomacy and banking, since they were the 
only subjects who combined the necessary aptitudes and connections 
without developing treasonable relations with the Christian Powers 
of Europe. Since the Ottoman Empire spread over three continents, 
it provided extraordinary means for merchants to trade throughout 
the world. Jewish knowledge of European banking methods and the 
main European languages and their contacts with fellow Jews in most 
European trade centers helped them develop intense commercial relations 
with the west which brought substantial benefit both to themselves and 
to the Empire. Ottoman Jewish traders knew how to keep accounts and 
write commercial letters and contracts. They had considerable geographic, 
financial and administrative knowledge as well as expertise in foreign 
languages. Having travelled from country to country, while regularly 
corresponding with Jews everywhere, they knew first hand the needs 
and products of each. The presence in most countries of relatives and 
friends in whom they could have full confidence gave them an economic 
cosmopolitanism that enabled them to undertake imports and exports 
with a minimum of risk. 
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Particularly important in assuring the continuity and prosperity of 
Jewish trade and commerce was the family partnership, dominant form of 
Jewish business organization in Ottoman times. Throughout the Empire, 
as well as in foreign countries, branches were managed by brothers, 
sons and even brothers-in-law of the dominant partners. As a result 
they were able to carry out an very profitable system of exchanges, in 
particular using a sophisticated system of bills of exchange honored by 
Jewish bankers and merchants in different countries to transfer funds ina 
manner that their Muslim and Christian competitors were not able to do. 
They were audacious speculators. As a result, they developed a virtual 
monopoly over colonial trade. Contrary to medieval custom, they did not 
confine themselves to one article or another. They knew all the articles, 
traded in merchandises of all kind without being limited by state barriers 
or corporation limits. They made themselves indispensable on the world 
markets and became the arbiters of the great exchange goods — sugar, cof- 
fee, and spices. Jews generally did not emulate the Greek and Armenian 
subjects of the Sultan who assumed foreign citizenship to take advantage 
of the Capitulations, thus adding to Muslim suspicion of them and their 
motives. Instead, Jewish family members who were European nationals 
often were brought to the Empire to manage the family businesses so they 
could take advantage of the Capitulations privileges without betraying 
the long-standing Jewish loyalty to an empire which had rescued them 
from persecutions in Europe. 

Jews from Istanbul and Salonica maintained widespread commercial 
relations through Thrace to Southeastern Europe and up the Danube 
into Hungary, Austria, and Central Europe as far east as Poland and 
Russia. Ottoman Jewish merchants went to France and England, and 
even a few to Spain, though normally in disguise to avoid persecution. 
Spanish Jews who had settled in Corfu under Venetian rule since the 
twelfth century traded particularly with Jews who settled in Ottoman 
Albania, particularly at Avlonya (Valona), while the latter traded widely 
through Ragusa (Dubrovnik) and across the Adriatic to Naples and Genoa 
and through Dalmatia to Venice and Central Europe. 

Jewish merchants settled in Izmir only starting in the last quarter 
of the sixteenth century, when they came from neighboring Tire and 
Manisa and in flight from persecution by the Shia Safavids in Iran. 
In the early years of the seventeenth century, many also came from 
Salonica as a result of its persistent earthquakes, fires and disorders as 
well as increasing persecution by its Greek population, and they were 
soon joined by thousands of marranos from Portugal and Castille, who 
were being subjected to increasing persecution by the Inquisition despite 
their conversion to Catholicism over a century earlier. It was just at this 
time, most likely no coincidence, that Izmir finally began to grow in 
economic importance, becoming an entrepét for international trade from 


The Golden Age of Ottoman Jewry 95 


the Mediterranean and the Aegean and overland through Anatolia to the 
north and east, with the marranos in particular using their close contacts 
with relatives in Livorno and Amsterdam to great advantage. 

Jews also participated in the international silk trade centered in Bursa in 
Anatolia, sending their ships through the Aegean and Adriatic to Venice 
and through the Red Sea and Persian Gulf to the Indian Ocean, to India 
and China and beyond. They created major markets for Ottoman goods 
and raw materials both in Europe and the East. They exported articles like 
drugs, the woolens of Ankara, dried fruits from Anatolia, silk from Bursa 
and Iran, beeswax, rugs, hides, cement, cotton, corals, and important 
articles like camelots, alun, porcelain, linens, canvases and they traded 
in construction wood, nails, tin and the like. When the popes of Rome 
tried to shut Jews out of the international trade in Italy, they convinced 
the Ottoman sultan to boycott the prinicipal Italian ports until the popes 
relented, under the pressure of Italian merchants who were losing their 
share of international trade as a result of the shutting out of the Jews. 

Ottoman Jews from Istanbul, Salonica, Safed, and Izmir were greatly 
helped by the communities of long-established Musta’rab Jewish mer- 
chants to develop trade in Middle Eastern centers like Cairo and Alex- 
andria, Baghdad, Damascus and Basra, and in North Africa at Algiers, 
all of which became centers for the import of goods from the East as well 
as the export of Ottoman manufactures and raw materials. 

In Egypt, most aspects of governmental financial administration, 
including the collection of taxes and customs duties and the operation 
of the mint, were delegated to Jews, who used these positions to help not 
only themselves and their families but also relatives and friends in their 
commercial activities. Jews controlled the commercial routes, and ships 
carrying their goods passed through the ports of the Mediterranean, the 
Black Sea and the Indian Ocean to all parts of the world. 

As a final support to their role in Ottoman international trade, Jews 
held most tax farms over the quais of Istanbul and the provinces of the 
Empire. They were absolute masters of the customs, and levied such 
high customs duties on non-Jews that many hated them, leading to 
government intervention at times, though the Ottomans did not dare 
remove them entirely or permanently due to their unrivalled knowledge 
of the value of goods and how much people could and would pay. 

Ottoman Jews also played important roles in trade within the Ottoman 
Empire. Jewish merchants were less numerous than artisans when the 
Jews first came but their number increased rapidly as refugees arrived. 
All across Macedonia and Thrace in Europe, and Anatolia and the Arab 
provinces of the east, Jews set up branch banks and hostels which were 
managed by other Jews. They visited even the smallest towns, went into 
the mountains and deserts, and offered coffee, sugar, indigo, cloths and 
a thousand other objects manufactured by industries of the world to the 


96 History of the Jews of the Ottoman Empire and Turkish Republic 


subjects of the sultan. They made loans to cultivators, bought animals, 
tobacco, and the like. They developed new tastes and needs among 
the people and taught farmers how to meet the resulting demands. 
The Jews knew how to develop and finance products as well as to 
transport and sell them where they could get the highest prices. They 
were willing to take loans and develop enterprises. They thus speculated 
on future developments and benefited enormously when they were right. 
Jews always were very punctual and scrupulous in carrying out their 
contracts and engagements, and for this they were universally respected. 
They also knew how to maintain an affability in relations with outsiders 
to gain the confidence needed in transacting business. They did not 
use written documents very much in the market or in the shops of 
the large merchants and bankers; most affairs were settled by word 
of mouth without witnesses. In foreign commercial relations, a simple 
letter concluded and certified even the most important transactions. 
Anyone who did not live up to his word would be discredited and 
boycotted in future business activities. When there did have to be 
a written document, the parties would use a Rabbi to draw it up, 
according to solemn formulations, with the parties affixing their seals 
in order to confirm its authenticity. Even business associations were 
usually arranged by oral agreement and not by written contract. Some- 
times contracts were used, but often, even large associations, where 
parties put all goods and possessions and profits in common, between 
members of the same family, were arranged by conventions that were 
tacit and not explicit, though this often led to quarrels which the Rab- 
bis had to settle. In agreements with merchants in foreign ports, a 
treaty would be used to stipulate arrival of the goods within 30, 60 
or 90 days, with the treaty itself then becoming the instrument of 
payment. 

Right from the time of their first arrivals in the Ottoman Empire, Jews 
participated actively in trade fairs, which they often organized in order 
to meet their religious and commercial needs, for example arranging that 
they should not take place on Saturdays and the days of the other major 
Jewish holidays. To avoid attacks on the roads, they went in groups with 
heavy escorts, and they knew well how to use their arms. While travelling 
to trade in Europe, they usually wore heavy turbans and Muslim cloaks 
to avoid arrest by the Inquisition. Trade with Italy was open to them. 
There they used facilities provided by the Jewish bankers who controlled 
the Adriatic basin and whose agents covered all of southern Europe. At 
Venice and in all the Italian ports they had secure correspondents. When 
Christian governments and merchants attempted to squeeze Jews out 
of international trade, the latter were able to secure Ottoman support 
for boycotts and other such actions which effectively defeated these 
efforts. 
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While the greatest wealth came to Ottoman Jews from trade and com- 
merce, they also played important roles in agriculture. In most countries 
of Europe, prohibitions against Jewish ownership of landed property and 
old-established systems of feudal tenure excluded Jews from farming, 
but, as with the trades, this was not the case in Ottoman Empire. As 
a result, there were Jewish ftimar fief holders as well as owners of 
fields and vineyards which they cultivated through tenant farmers or 
occasionally themselves. In the countryside there were Jews working 
as vine growers, winemakers and market gardeners, renting their fields 
from Muslim owners to whom they paid what they owed in cash or kind 
after the harvest. Other Jews knew how to look for minerals and to refine 
copper, lead and pewter and to manufacture vitriol, seeking them out in 
the areas of Macedonia and elsewhere. Jewish merchants and traders also 
imported rice, grains, fruits and vegetables where they were not grown 
locally. 

Sheep products often were exploited directly by Jewish specialists who 
knew how to prepare excellent cheeses, which were, for ritual purposes, 
submitted to close Rabbinical surveillance so that no suspect ingredient 
or prohibited contact would damage their purity and make it impossible 
for pious observers of Jewish law to consume them. There were Jewish 
vineyards and wine makers who produced wine which could be used 
for ritual purposes as well as for the general Jewish public, though the 
product was strictly forbidden for Muslims. Jews were very active in 
milling and baking. There were Jewish butchers and ritual slaughter- 
ers (shohetim), whose activities and products were subjected to careful 
and severe regulation by the rabbinical establishment so they could be 
accepted as kosher and consumed by the Jewish community. 

As in international trade, moreover, Jews assured their position in 
Ottoman agriculture by monopolizing the very profitable tax farms 
established over many of the necessities of life as well as most agricultural 
products, collecting the taxes owed the Sultan by the producers, paying 
the treasury what had been promised in advance, and keeping most of 
the collections as profit for themselves. 


THE EFFLORESCENCE OF OTTOMAN JEWISH CULTURE 


Jewish culture and intellectual life flourished as brightly in Ottoman 
times as in the greatest days of Islamic Spain. Every refugee arriving 
from the Iberian Peninsula or Italy brought with bags of books and manu- 
scripts. All kept in close touch with relatives and colleagues throughout 
Europe, keeping the Ottoman Jewish community in close touch with 
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intellectual life throughout the world as they knew it and adding to 
the rich Ottoman intellectual mosaic which produced so much creative 
activity in the fifteenth and sixteenth centuries. The talmud torahs and 
yeshivas of Istanbul, Salonica, Safed and Jerusalem replaced those of Bar- 
celona, Cordova and Toledo as centers of religious and secular thought. 
Istanbul was called by scholars ‘a large city of scholars and scribes’. 
The poet Samuel Usque called Salonica ‘a metropolis of Israel, city of 
righteousness, loyal town, mother of the Jewish nation like Jerusalem in 
its time’. 

The Ottoman Empire now exercised an irresistible attraction to the 
intellectual elite among the Jewish exiles from Spain, who developed 
a true aristocracy of spirit and knowledge. Talmudists, philosophers, 
jurists, doctors, poets, and writers came to live in the domain of the 
sultans. At first they intended to remain only temporarily on their way to 
somewhere else, most likely the Holy Land. But when they found it to be 
an asylum of quiet and security away from the prejudices, struggles and 
noise of the world, with resources which would enable them to carry out 
their studies without diversion, most remained. In each of the cities and 
towns of the empire of the Sultans, the Jewish communities and wealthy 
individual Jewish bankers and doctors gathered magnificent libraries 
and supported the work of hundreds of rabbinical scholars, producing 
rabbis who served synagogues not only within the Empire but also the 
communities left in Europe, and leaving a rich literature which influences 
Jewish thought throughout the world to the present day. 

Centering this intellectual life was the Ottoman synagogue, which 
constituted not only a center of religious devotion and community social 
activity, but also a yeshiva, a school of high knowledge, a seminary, a 
place of study for all Jews. It became a library, center for manuscripts 
and books, and a refuge for all wishing to study them in their moments 
of leisure. Sometimes the studies took place within the sanctuary itself, 
sometimes in a separate annex, where students and curious alike gathered 
under the direction and supervision of the marbitz torah, who taught them 
the essential elements of the Talmud in a systematic fashion. 

Libraries and yeshivas alike often were subsidized by wealthy Jew- 
ish bankers, merchants and traders. Dona Gracia Mendes and Don 
Joseph Nasi, for example, subsidized the yeshiva led by Elijah ha-Levi, 
pupil of the second Grand Rabbi, Elijah Mizrahi. In Salonica Don Seftor 
Benveniste, whose father once had been Minister of Finance in Christian 
Spain, and who had managed to bring along most of his family fortune, 
founded a myriad of libraries as well as schools providing instruction 
in astronomy, philosophy and mathematics as well as the religious 
sciences. Most of the famous rabbis and professors opened their own 
yeshivas with the support of wealthy members of local congregations, 
located adjacent to but usually outside the synagogues and libraries, 
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enlarging their instruction beyond strictly religious and philosophical 
subjects to include logic, astronomy, medicine, poetry, and the like, 
and attracting students from throughout the world of Judaism. There 
were, for example, the yeshivas of Rabbi Elijah Mizrahi in Istanbul, of 
Joseph Passy, Jacob ben Habib, Joseph Taitazak and Samuel de Medina 
in Salonica, of Jacob Berab and Joseph Caro in Safed, and of Levi ben 
Habib and David ibn Abi Zimra in Jerusalem. Children of rich or well-off 
families attended the yeshivas for substantial periods of time, developing 
their knowledge of humanities in the Hebrew style in preparation for lives 
outside the world of knowledge. A few of the best students specialized 
more in jurisprudence and procedures so they themselves could become 
rabbis. But most of them studied simply to know, without intending to 
pursue rabbinical or religious careers. In addition to the regular students, 
there were also auditors of all ages and occupations, retired merchants, 
foreigners passing through, convalescent persons to weak to resume their 
daily occupations, and even beggars. 

The yeshivas were characterized by free expression of ideas as well as 
fraternal and egalitarian relations among Jews of all classes. The most 
humble and least learned person could ask for clarification, state his 
objections, and propose solutions to the problems under discussions. 
The marbitz torah encouraged such interventions, and explained, corrected 
and criticized. All persons present collaborated actively in the process of 
understanding and learning. The yeshivas were full of animation, contro- 
versy and disputes, often passionate, with people arguing with energy 
amidst those who were reading and studying. Often the discussions 
would continue into the streets, and for all adults there was no more 
interesting distraction than to inform themselves of the debates going on 
among the apprentice Talmudists and their teachers in the great yeshivas 
of the time. 

Hebrew furnished the religious and juridical terminology and texts 
from the Bible and Talmud, but scholars and students, like the common 
people, conversed and taught in Castillian. It was in Castillian that the 
elementary school teacher (melamed) gave instructions and explanations 
and it was in Castillian that the marbitz conducted discussions in his 
yeshiva. At first the Jewish savants made a point of using Castillian with 
the same purity and elegance that they had learned in Spain. The second 
generation of emigrées also tried to preserve this elegance, but as they 
lost contact with Spain they gradually abandoned classical clarity or 
forgot the rules of elegant composition and use of the good language. 
As Castillian thus decayed, they continued to use it, but increasingly 
mixed it with Hebraisms along with local Turkish, Arabic, and Greek 
words and phrases, thus producing the dialect which came to be known 
as Judeo-Spanish or Ladino, in most of the empire, and as Judeo-Arabic 
in the eastern provinces. 
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Salonica, often then called ‘Little Jerusalem’ because of its Jewish 
majority as well as the large numbers of synagogues and schools, and 
Safed in Gallilee, became major centers for the Jewish mystic thought of 
the Kabbalists during the Golden Age. Immigration from Spain brought 
not only the positive sciences but also the obscurantism of mysticism. 
Many of those who escaped the Inquisition had endured such terrible 
suffering that they began to believe that they were being punished by 
God for their sins and those of their ancestors who had converted to 
Christianity in the face of death. They sought to repent by concentrating 
on the coming of the Messiah to save the Jewish people, thus bringing 
together mystic ideas with long-standing Messianic dreams and spread- 
ing their ideas among the mass of Jews along with the idea that the 
arrival of the Messiah could be speeded up if they devoted their lives to 
meditation and asceticism. To build their courage, Don Isaac Abravanel 
used calculations based on the Book of Daniel and legends of Guemara 
to announce in three different works that the deliverance of Israel would 
be accomplished during the fifty years following 1503. 

As a result, many Jewish communities began to devote themselves 
entirely to fasts and flagellations to prepare for the imminent arrival of 
the Messiah. The Kabbalah developed rapidly among Salonica thinkers. 
Kabbalism was for philosophers an object of science and meditation, 
permitting one to attain transcendent spheres of speculative thought 
and high theology; it was a sort of pantheistic cosmology, near to 
neo-Platonian and Alexandrian concepts. It was considered to be a 
superior synthesis based on mysticism, with roots in the philosophy of 
Philo and neo Platonism of Alexandria. It had gained an allure in Spain 
at the end of the thirteenth century with the work of Moses Semtov of 
Lebon, who most likely compiled the Zohar, the Bible of the Kabbalists, a 
mass of allegorical commentaries on the Pentateuch, full of descriptions 
of Heaven, Hell, messianic times, furnishing combinations of numbers 
and letters, of revelations, and of mystic titles of astrology and magic. 
Kabbalism began to be studied with a frenzy at Salonica. Its adherents 
asked it for the means of purifying themselves and of disengaging 
themselves from matter to accelerate the coming of the Redeemer of 
Israel. In the yeshivas as well as outside they discussed the Zohar and 
developed mystic tendencies which as time went on gained influence 
over most of the Rabbanites. Among the leading Kabbalists were Joseph 
Taitazak of Salonica, his disciple Solomon Molho, who settled in Safed 
before travelling to Italy, and Meir ben Ezekiel ibn Gabay, who linked the 
older Kabbalistic traditions of Spain with the newly developing mystic 
schools of Salonica and Safed. 

While orthodox Rabbinical Judaism flourished in Jerusalem under the 
Chief Sephardic Rabbi of Eretz Israel, called Rishon le-Zion or ‘first of 
Zion’, starting in the seventeenth century with Rabbi Moses ben Jonathan 
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Galante (1620-1689), Kabbalism flourished even earlier in Safed starting 
with Rabbi Ya’akov (Jacob) Berab (Beirav) (1474-1538), who settled there 
after years of wandering in Morocco and Egypt following his expulsion 
from Spain. He founded his own yeshiva, which became a major center 
of Jewish intellectual life. Relying on some ideas of Maimonides, Berab 
developed the concept that the ancient sanhedrin of Judaism, its central 
religious and legal council that had been abolished by the Romans, 
should be restored, so it could resume the old practice of ordinating 
rabbis (semikhah), who could provide authoritative interpretations of 
the law. His school trained most of the next generation of Kabbalists, 
including Joseph Caro, Solomon ben Moses Alkabetz, Elijah ben Moses de 
Vidas, and Jacob Cordovero, though the proposal for a restored sanhedrin 
ultimately was abandoned due to the powerful opposition of the Chief 
Rabbi of Jerusalem, Rabbi Levi ben Habib, who accused Berab of planning 
to be president of the sanhedrin. But Kabbalism in Safed continued and 
strengthened during the sixteenth century and after. 

There were many original and influential Jewish scholars active in the 
Ottoman Empire during the Golden Age, but we can mention only but a 
few of the most important here. 

Elijah ben Abraham Mizrahi (1437-1526), also known as Reem and Ribi 
Eliau ha-Parnass, was born in Istanbul of a Romaniote family shortly 
before the Ottoman conquest in 1453. He produced a substantial body of 
works on medicine, mathematics, astronomy, geography, the Talmud and 
Jewish law, many of his works being subsequently translated into Latin, 
before he became preoccupied with administrative positions, becoming 
the head of a Romaniote synagogue in Istanbul in 1475, and subsequently 
being appointed second Grand Rabbi of the Ottoman Empire in 1495 
following the death of its first occupant, Moshe Capsali. Mizrahi spent 
a great deal of his time trying to educate the Karaites so they would 
return to the Orthodox fold, while defending himself against those who 
criticized this activity on the grounds that the Karaites were beyond 
redemption. He was the first Ottoman geographer since the Exile to 
produce a map of the Holy Land. He wrote a detailed commentary 
on Rashi’s criticism of Maimonides, strongly defending the latter in a 
work which became a major source for Rabbinical commentaries in later 
centuries. He also produced a textbook on mathematics, Sefer ha-Misbat, 
which later was published by his son in Istanbul in 1534 and subsequently 
was translated into Latin. 

Mordehai ben Eliezer Comtino (1420-87), a Romaniote Jew who lived 
in Istanbul in the early years of Ottoman rule in the fifteenth century, was 
inspired by the great twelfth-century Spanish Jewish scholar Abraham 
Ibn Ezra (Benezra), called the wandering scholar of Toledo, as well as by 
his teacher in Catalonia, Manok Saporta, one of the great Rabbanites of 
his time, and he wrote many commentaries on Ibn Ezra’s works. As Ibn 
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Ezra was in his time, so also Comtino set as his major task the spreading 
of culture and making accessible to the masses basic knowledge in logic, 
philosophy, mathematics, and the natural sciences. His Sefer ha-Heshbon 
ve ha-Middot taught the basics of arthmetic and geometry. Perush Luhot 
Paras described the instruments of astonomy. Tikkun Keli ha-Zefihah taught 
people how to build a sun dial to tell the time. His Sefer ha-Tekunah was 
on astronomy, Ma’mar al Likkui ha-levanah studed philosophy and other 
sciences. Millot ha-Higgayon constituted a commentary on Maimonides’s 
works on Logic. 

Comtino did more than teach the people about the Torah. He tried 
to reconcile traditional Jewish Rabbinical thought with the Karaites, 
considered heretical by most of his colleagues. Whereas most Jewish 
religious leaders of his time refused to have anything to do with them, 
Comtino tried to teach some of their young leaders, including Eliyahu 
Basyazi and Kalef Afendopulo, and with some success, though bitterly 
opposed by most of his Rabbinical contemporaries. Nonetheless he did 
more than anyone else to create an intellectual rapprochement between 
Rabbinicial and Karaite scholars in Istanbul. In this he was defended by 
Grand Rabbi Elijah Mizrahi, though the disputes that followed were a 
major reason that the office of Grand Rabbi was left vacant for three 
centuries afterwards. 

Ya’akov ben David Tam ibn Yahya (1475-1640) came with his father 
from Lisbon to Istanbul in 1496. His deep religious learning soon brought 
him to the attention of Grand Rabbi Mizrahi, who made him a member of 
the Istanbul Bet Din and left him the spiritual leader of Istanbul Jews after 
Mizrahi’s death left them without a Grand Rabbi. Like Mizrahi he refused 
to accept the opinions of most Jewish leaders that the Karaites were no 
longer Jews, maintaining that they had remained among the people of 
Moses even though they had strayed. He had the mental openness to 
study the ideas of the Kabbalists, even though he opposed them, and to 
learn Turkish, Arabic and Islamic law to widen his horizons. Most of his 
works were destroyed in a great fire in Istanbul in 1541, but his Responsa 
were published as Oholei Tam by his daughter in 1642, and were widely 
used, not only in the Ottoman Empire but also in France and Germany. 

Joseph Taitazak (1487-1545) was one of the leading Talmudists and 
Kabbalah scholars of his time after emigrating from Spain to Salonica 
with his father in about 1510. Though we know little about early his life 
and career until he became well known as a halakhic authority in Salonica 
in 1520, we do know that among his students were Isaac Ardabi, Samuel 
de Medina, Isaac Aroya, Eliezer Ashkenazi and Solomon Alkabez, all 
major figures in Ottoman Jewish life. Taitazak himself lived an ascentic 
life and can be considered one of the founders of the great Kabbalist 
schools that flourished at Safed as well as Salonica. The most important of 
his published works was Porat Yosef, a commentary on the philosophical 


The Golden Age of Ottoman Jewry 103 


system of Thomas Aquinas, while his Responsa were published in the 
works of his contemporaries, including the Avkat Rokhel and Beit Yosef 
of Joseph Caro and the She’erit Yehudah published by his brother Judah. 

Joseph ben Ephraim Caro (1488-1575) was most likely born in Toledo 
(Castille), Spain, though it is possible that since his family emigrated to 
Portugal some time before the Spanish expulsion he might therefore have 
been born in Lisbon. After being expelled from Portugal in 1497, he went 
first to Nicopolis, on the Danube, then to Plevna, where he became a 
Rabbi. For some years he wandered through Europe, suffering various 
tribulations along with Jews whom he met. Finally in 1521 he came to 
the Ottoman Empire, settling first at Edirne, where he began to teach and 
gather disciples, then at Salonica, where he studied with Solomon Shlomo 
Molho, Joseph Taitazak, and Shlomo Alkabez, and finally at Safed, joining 
Berab’s yeshiva. As he travelled within the Empire between 1522 and 
1542 he compiled his monumental Beyt Yosef (published first in 1555), 
an immense collection and systematic arrangement of all the laws and 
religious precepts of Judaism from their origins in the Bible to his own 
time, as interpreted mainly by the Sephardic authorities (rishonim) that 
preceeded him. He also arranged a condensation of this work in the 
Shulhan Arukh, a codified collection with clear, simple statements without 
all the discussion and citations, but in definitive form, giving all the laws 
and rules in the same order as they were found in the larger original work. 
It was the latter work, printed in 1550-59, and republished in Venice in 
1564—65, that played a major role in later Jewish legal studies, becoming 
the cornerstone of later rabbinic Judaism, the focus around which the 
intellectual creativity of major rabbinic authorities of later Sephardic 
generations was concentrated, though it did lead to a negative reaction 
among the Ashkenazi authorities (aharonim) of Germany and Poland, 
who criticized Caro’s failure to take into consideration their decisions 
and those of their predecessors. Caro went on to publish Keshef Mishneh, 
a commentary on eight of the fourteen books of Maimonides’s Mishneh 
Torah (Venice, 1574-75), adding the sources or alternative opinions that 
Maimonides had failed to give in his own work. Parts of Caro’s own 
Responsa written in Safed and Nicopolis, the former in particular showing 
disputes with Moses di Trani and David ben Solomon ibn Abi Zimra, 
were published in Salonica after his death in 1598 by his son Judah as 
Even ha-Ezer. Like most other leading rabbinic scholars at the time, Caro 
also was a kabbalist, believing that he was visited during the night by his 
divine teacher (magegid), who transmitted the ideals of mystic theology 
and asceticism, which he practiced until the end of his life. His accounts 
of his experiences as Maggid Mesharim were published also after his death 
(Lublin, 1646, Venice, 1649). 

Isaac Luria Ashkenazi (1534-72), born in Syria of Spanish exiles but 
educated in Cairo by his uncle, the famous Rabbi Besalel Ashkenazi, 
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mastered both the Talmud and the Zohar in six years, spending his days at 
the yeshiva and his nights along the Nile, returning home to his uncle only 
on holidays and weekends. Afterwards, he returned to Safed where he 
originated practical Kabbalism in opposition to the theoretical Kabbalists. 
He died of the plague, however, after only a few years of intellectual 
activity (1569-72), so much of his work was published by his disciple and 
successor, Hayim ben Joseph Vital (1542-1620), who used his notebooks 
and notes together with his own to write a series of works reporting on 
Luria’s Kabbalist system in great detail, though in the process he put 
many of his own ideas into the mouth of his master. Luria’s Kabbalistic 
ideas as amplified by Vital spread throughout the world of Judaism in 
subsequent centuries, first orally and then, starting in the seventeenth 
century, in print, influencing in particular those expelled from Spain 
whose traumatic experiences made them particularly susceptible to ideas 
of mysticism and asceticism. Luria’s inner circle and followers developed 
a strong musical element to their mystic call right from the start. Their 
inner visions and their expression encouraged an oral type of inner 
experience and mystic expression, with singing and playing, even in 
prayer, coming to symbolize fulfillment of God’s command and thus 
being required of all believers. 

Moshe ben Baruh Almosnino (1510-80), born in Salonica of a Jewish 
family from Aragon, was a major philosopher, whose Penet Mosheh, 
commenting on Aristotelian ethics (1556), his commentaries on the Islamic 
philospher al-Ghazzali, and his Ladino poems and philosophical works 
were of major importance. His Regimento de la Vida (Salonica, 1566) com- 
mented on the major Arabic, Hebrew, Greek and Roman philosophers, 
while his Extremos ya Grandezas de Constantinopla provides important 
source material on the political and social situation in Istanbul during 
the time of Sultan Stileyman the Magnificent in the mid-16th century. 

Samuel ben Moses de Medina (1506-89) was born in Salonica of a 
family that had come from Spain during the great exile. He became 
a principal Jewish community leader in Salonica and an influential 
Halakhah authority, not only for Ottoman Jewry but for communities 
throughout western Europe. His decisions generally prevailed because 
of his prestige even though many scholars disagreed with him. He 
gave decisions according to his judgment when he found no Halakhah 
precedent and insisted on implementing customs which were in force 
in Spain, striving to make them accord with the Halakhah. He dealt with 
the various socio-economic problems that emerged in Salonica during his 
time, though in controversies between rich and poor he maintained the 
right of the wealthy members of the community to direct and regulate 
communal affairs, stating that leadership of the community had to be 
held by those who bore its financial burden so long as they were loyal 
to religious principles. He earned a living as a tradesman and served as 
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rabbi and communal leader of several Iberian congregations in his home 
town, including the Gerush and Lisbon. He suffered much misfortune 
and illness and some poverty in his life but found consolation in study, 
communal leadership, and trade. 

Poetry also had an honorable place in Ottoman Jewish intellectual 
activity, particularly at Salonica where an entire poetic institute was 
founded and maintained by Moses ben Gedaliah Ibn Yahya at his opulent 
villa in the outskirts of the city. The two leading poets here were Abraham 
Lebeth Hazan and Salomon Alcabets ha-Levi, who reached a peak of 
poetic expression with their profound emotion and purity, equalling 
the great Sephardic copies of the Arab epic style and distinguishing 
themselves in particular with their liturgical odes. 

Among the most creative Ottoman Jewish poets were Solomon ben 
Mazal-Tov, who came to Istanbul from Spain in 1505, and Israel ben 
Moses Najara (1530-1625), one of the most important members of the 
Salonica school, who after coming under the influence of the Kabbalist 
Hayim Vital and Rabbi Menaham Lonzano, published a series of melodic 
and simple, but striking, poetic works in Safed, including Mesaheket 
ha-Tevel and Zemirot Yisrael in 1587, and a collection of the poems of 
his youth, Meimei Yisrael. 

Mazal-Tov and Najara also combined religious Hebrew songs and 
Spanish secular melodies with Turkish classical music, adapting the 
Turkish and Hebrew singing melodies to Jewish songs and uniting word 
and tone to inspire the masses through a unique Ottoman Jewish musical 
language. In the process they absorbed the complex Ottoman musical 
forms and techniques and arranged their religious poems according to 
the Turkish makamat, with their complicated instrumental forms. The 
Ottoman framework of twelve makamat, each representing a certain 
mood, was imposed on most synagogue songs as well as secular tunes. 
Thus the majestic Siga mode of the makamat was used to read the Torah 
and related texts. The happy Ajam-Nawruz was adapted for the Shabbat 
Shira, Simhat Torah and for wedding music, the mournful Hijjaz for 
funerals and songs mentioning death, and the Sabba, developed by 
Turkish musicians for poems of chaste love and filial affection, was 
used for texts connected with circumcisions. Each verse began with an 
introduction (petihah) in which the name of its makam was mentioned in 
a phonetically similar Hebrew word or rhyme before the actual melody 
and song followed. Under this Turkish musical inspiration, the popular 
and profane melodies brought from Spain soon infiltrated the hymns and 
prayers of synagogues throughout the Ottoman Empire, with Turkish 
melodies and styles being used more and more as time went on. As 
a result, for example, the collection of Mazal-Tov’s songs published in 
Istanbul in 1545 had six of his poems sung to Spanish music, thirty to 
Turkish ones, and twenty-nine to older Jewish ones. Following Najara, 
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Menahem de Lonzano composed hymns primarily with Turkish melodies 
because their ascent to the tenth note over the note D in the Islamic scale 
was considered to be the ‘utmost range of the human voice’. 

These religious songs meant both for the synagogue and the outside 
secular world influenced and deepened the piety of believers. The work 
of these Ottoman Jewish poet musicians added to and enriched the liturgy 
of Sephardic and Ashkenazi Jewry, not only in the Ottoman Empire but 
throughout the world. Singing these melodies, moreover, became an 
important mitzvah, or ‘good deed’ for believers so that religious musical 
brotherhoods were organized as orchestras and choirs to play and sing 
their hymns and songs at gatherings in the synagogue before prayer and 
in public. Groups such as the Maftirim of Istanbul, Izmir and Salonica, 
the Mezammerei Barukh she-Amar (‘Singers of the Barukh she-Amar’) of 
Germany, and the Shomerim la-Boker (‘Watchers of the Dawn’) of Italy 
and the like became important parts of Jewish communities in Europe 
and the Ottoman Empire, in some places as important as the burial 
societies. The fact that singing and playing these melodies was a mitzvah 
and that it was for the masses, moreover, encouraged large-scale and 
rapid composition free of the rules of the traditional synagogue songs, 
in consequence leaving Jewry throughout the world with a mass of rich 
melody which never can be exhausted even if no more are composed. 

Bringing together, distributing and preserving much of the Ottoman 
Jewish heritage of the Golden Age was the Empire’s Hebrew-language 
press which, only a short while after the first Latin printing press pro- 
duced its first book at Gutenberg in 1436 and the first Hebrew language 
book was printed in Avignon in 1475, inaugurated two centuries of 
activity in the dominions of the Sultan. Long before the Arabic/Ottoman 
printing press was brought to Istanbul by Ibrahim Muteferrika early in 
the eighteenth century, in 1493, two exiles from Spain, David and Samuel 
ibn Nahmias, established the first Hebrew press in Istanbul, printing 
Ya’kov ben Asher’s Arba’ali Turum. While printing in Christian Europe 
was being subjected to severe restrictions due to religious influences, the 
freedom of religion and expression provided by the sultans enabled the 
Hebrew press to develop and expand widely. Dr Israel Nathan Sonsino 
and his son Yeshua Sonsino, also Spanish exiles, established their Hebrew 
press in northern Italy in 1483, soon afterwards printing the Talmud and 
then setting up other presses throughout Italy, in Naples, Rimini, Fano, 
Pisaro, Brescia, to meet the demands of exiles who, freed from the 
restrictions under which they had suffered in Spain, demanded and 
received more books of all sorts. In 1526 Israel Sonsino’s grandson 
Gershon ben Moshe Sonsino left Italy with his son Eliezer and settled 
in Salonica in 1527. In 1530 they started a Hebrew press there, and 
soon after went to Istanbul where they established a new press, while 
Solomon Sonsino continued to operate the press in Salonica. Between 
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1530 and 1547 the Sonsino presses in Salonica published some forty 
works in Hebrew, including several works of Maimonides, a Hebrew 
translation of Yaa’kov Alkabes’s Spanish romantic novel Amadis de Gaula, 
and the Bible Polyglotte, providing on the same page the text of the Torah 
in Hebrew, Aramaic, Arabic and Persian. After the death of Gershon 
Sonsino in 1534 and of Eliezer in 1547, their work was carried on by one 
of their apprentices, Moise ben Eliezer Parnas, while a fourth generation 
of Sonsinos operated a Hebrew press in Cairo, producing books in 1557 
and 1562. 

While the Sonsino establishment was the most famous Ottoman 
Hebrew press, and produced the most printed books, there were 
others. Between 1551 and 1553, a Hebrew language press was operated 
in Istanbul by the Halicz brothers, who had been forced to convert to 
Christianity in Crakow (Poland) before fleeing to the Ottoman dominions, 
where they returned to Judaism, and by the Spanish exiles Solomon and 
Joseph Jabes, who after a short stay in Edirne operated presses in both 
Salonica and Istanbul, printing a series of philosophical, rabbinical and 
Karaite works, including two editions of the Talmud. Don Joseph Nasi 
himself operated a Hebrew press at his Belvedere mansion at Ortak6oy as 
well as at other places around Istanbul, and its operations were continued 
after his death by his wife Reyna between 1578 and 1600. Eliezer ben 
Isaac printed several Hebrew works at Safed between 1577 and 1587. The 
Bat-Sheva family from Italy settled in Salonica in about 1590 and operated 
a Hebrew printing press there well into the seventeenth century. During 
the remaining years of the sixteenth century, moreover, other Hebrew 
presses were maintained in the Ottoman dominions for various lengths 
of time by people such as Judah Sason, Moshe ben Smel Psilino, Solomon 
ben Mazal-Tov, Hayim Kasarno, Joseph Israel Sarfati, Ya’akov ber Rafael 
Zihri, Esaac Elhakem, Joseph ha-Levi, Solomon Ushki, Samuel ben Yusef 
ha-Koren, Eliezer ben Izak Ashkenazi and David ben Eliezer Kashti. 

Few Hebrew books were produced in the Empire during the early 
years of the seventeenth century until Solomon Franco established a 
press in Istanbul in 1638, which was operated by his son until 1683. In 
Salonica, there was some Hebrew publishing during the last half of the 
seventeenth century, but it resumed on a large scale only in 1709 with 
a press established by Abraham ben David and Yomtov Canpillas, who 
printed rabbinic novellae, respons and homiletics well into the eighteenth 
century. A Hebrew press established in Istanbul by Jonah b. Jacob of 
Zalocze, who fled from the Chmielnicki massacres in Galicia, published 
books in Istanbul from 1710 to 1743. Jedidiah Gabay’s Hebrew press 
established at Leghorn in the early seventeenth century was transferred 
to Izmir by his son Abrahim in 1657, where Jonah b. Jacob also printed 
books between 1729 and 1741. And, finally, Istanbul’s first Karaite press 
was maintained in Istanbul between 1734 and 1741. 
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The Golden Age of Ottoman Jewry lasted for about two hundred years, 
until about 1700, and then, almost overnight, it was gone, just as the 
Ottoman Golden Age had vanished. The powerful Jewish bankers and 
international traders were replaced by more energetic and knowledgeable 
Armenians and Greeks. Large-scale Christian anti-Semitism, supported 
by European diplomats and merchants, drove the Jews out of the privi- 
leged position which had been given them by Mehmed II and retained 
by his successors during the next century. No more were there influential 
Jews at court. The mass of Jews, moreover, never as prosperous as their 
leaders even in the Golden Age, now settled into a poverty and ignorance 
which lasted well into the nineteenth century. 


3 


Decline of Ottoman Jewry 
in the Seventeenth and 
Fighteenth Centuries 


DECLINE AND DISINTEGRATION OF THE OTTOMAN EMPIRE 


All the prosperity, power and influence gained by Ottoman Jewry during 
the Golden Age of the fifteenth and sixteenth centuries largely disap- 
peared during the next two hundred years. Much of this change was 
the result of the simultaneous disintegration of the Ottoman Empire 
as a whole. Starting late in the reign of Stileyman the Magnificent, the 
empire began a slow process of decay which affected all elements of the 
population. It started with decline at the top of the Ruling Class. Ottoman 
greatness had been secured by the successive reigns of ten powerful and 
capable sultans who achieved a judicious Ruling Class mixture of Turks 
and other Muslims with elements of the conquered non-Muslim peoples, 
who were for the most part recruited and trained through the devgirme 
system, which converted young Christians to Islam and brought them 
into the service of the Sultan in high positions in both the administration 
and the army. The great sultans of the fifteenth and sixteenth centuries 
balanced these two groups off so as to control and use both for the benefit 
of the state without abusing the people through misrule or excessive 
taxation. Insofar as the Ottoman Jews were concerned, this meant that 
whenever any member of the Ruling Class subjected them to misrule, 
or whenever Christian subjects tried to attack them with accusations 
of ritual murder, they were suppressed and punished, this providing 
them with the stability and security needed for successful undertakings 
in trade, industry and commerce, with the influential Jewish physicians 
and bankers at court making very certain that such cases were dealt with 
expeditiously and properly. 

Starting late in Stileyman’s reign in the middle of the sixteenth century, 
however, one of the two major groups in the Ottoman Ruling Class 
came to dominate the system, not the Turkish aristocracy, descendants 
of the Turkomans of eleventh-century Anatolia who had led during 
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the Ottomans’ centuries of greatness but, rather, the devsirme men, 
Christian converts and their descendants, who had begun to contribute in 
a significant way only a century later. Starting with Grand Vezir Damad 
Ibrahim Pasha (1523-36) midway during Kanuni Suileyman’s reign, the 
devsirme seized control of the system and drove the Turkish aristocracy 
out of the Ruling Class and back to the Anatolian estates inherited from 
their ancestors. Once the devsirme no longer had to face competition in the 
struggle for power in Istanbul, they were able to dominate the sultans and 
take over the administration and army for their own benefit. At the same 
time, however, they broke into competing political factions and assigned 
positions in the government not according to honesty or ability, as had 
been done previously by the great sultans, but simply according to which 
party the applicants belonged to and how much they were willing to pay 
as bribes in return. Sultans themselves now were chosen according to 
which group of devsirme men supported them and how powerful their 
mothers were in the Palace, which usually meant that the weakest and 
least capable princes came to power while those who had minds of their 
own were eliminated along the way. 

Decline in the quality of sultans and their ability to curb misrule soon 
spread through the entire system. Devsirme men who gained positions of 
power as investments used them to recoup what they had paid and to 
add profits. Without the restraining hand of the Sultan and without the 
competition of the Turkish aristocracy, they could and did impose on 
the hapless subjects far more than the legal taxes, adding extra illegal 
impositions to such an extent that, as they went on year after year, these 
became de facto legal, while new means were found to levy additional 
extra-legal taxes and charges of all sorts. Frequent Janissary revolts and 
consequent rapid changes of Grand Vezirs and other high officials at the 
top were matched throughout the system, with each new official working 
to recoup his costs as rapidly as possible in the certain knowledge that he 
would soon be replaced by someone offering greater bribes in return. 

With this sort of anarchy in the central government, the cycle of abuse 
spread throughout the Ottoman system, and provincial and district 
authorities abused their authority for personal profit. Whether Ottoman 
governors and their officials, who constantly invented new taxes and 
other charges, or Janissary garrisons led by their aghas, who periodically 
ravaged and raped, or the judges who were supposed to administer and 
enforce the Sultan’s laws but often sold their decisions to the parties 
who paid the most, oppression was pervasive, with individual subjects 
securing only the limited protection which their own communities could 
provide, unless they had access to protection from outside the system, 
from European diplomats and consuls, who had special extraterritorial 
status due to the Capitulations privileges granted their governments 
during the course of the sixteenth century. 
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Venality and misrule on the part of members of the Ruling Class 
combined with the resulting chaos led to resentment and revolt on the 
part of an ever more burdened populace, Muslim and non-Muslim alike. 
Members of the Turkish aristocracy, forced out of the imperial service by 
the devsirme men, returned to their ancestral estates in Anatolia, where 
they took advantage of popular discontent to launch increasingly serious 
and widespread popular revolts against their rivals in Istanbul, depriving 
it of much of its control over the provinces and the tax revenues which 
were so important to Ottoman greatness. 

In Southeastern Europe, depredations of the devsirme were multiplied 
by hundreds of local Christian robber bands, called klephts, hayduks, and 
the like, in modern times idealized as forerunners of modern national 
movements but in fact no more than brutal bandits seeking to gain their 
fortunes from their less powerful neighbors. In Anatolia the absence 
of strong central government led to the rise of bandits as well, to 
whom the general name celali was applied during the early years of the 
seventeenth century after the the name of the strongest of their number, 
driving out thousands of cultivators and town dwellers of all religions. In 
many places also rule was seized by local notables, called derebeys, who 
provided far more secure government in the areas of their contro] than 
the Ottoman government was able to do. In the Arab provinces, it was the 
mamluk slaves of the Ottoman governors and other officials who seized 
power in most places, leaving their masters as little more than puppets, 
and misruling and oppressing all their subjects, Muslim and non-Muslim 
alike. 

Anarchy ruled everywhere. There was brigandage on land, not only 
along the public roads but even within towns. Janissary and other 
Ottoman garrisons stationed throughout the empire to enforce security 
spent most of their time adding to the disorder, raiding and ravaging at 
will in town and village alike and spreading fear and horror wherever 
they went. It became almost impossible to travel along the roads without 
being robbed. Merchants going to trade fairs as well as ordinary travelers 
and cultivators attempting to take their crops to market had to hire and 
arm their own guards to have even a chance of reaching their destinations. 
Jews were afflicted more than others because many of the attackers were 
either Christians or Christian converts in the Janissary corps and, in any 
case, it was general knowledge that only the Jews had an organized 
system of ransoming hostages. 

Town and countryside alike were devastated. The great aqueducts 
which had brought water to Istanbul and the other cities since Roman 
times fell into ruins, leaving the urban populations with polluted water 
supplies at best. The vast forests which had existed in many parts of 
Thrace and Anatolia were cut down. Ancient tombs were robbed and 
their contents either destroyed or sent to the great museums of Europe. 
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Roads decayed. 

As revenues coming to the central Treasury from the provinces declined 
in consequence of these uprisings and revolts, the government attempted 
to meet its financial obligations by debasing and depreciating the cur- 
rency, calling in gold and silver coins and re-minting them with sub- 
stantial additions of base metals, but this only drove good gold and 
silver coins from the marketplace and led to wild inflation and financial 
disorder, adding to all the pressures and difficulties. 

In the face of misrule, not only by agents of the central government but 
also by those revolting against it, thousands of cultivators who were being 
turned into serfs without benefit from their labor fled from the lands, 
which soon dried up and fell out of cultivation, substantially reducing 
the amount of food available for the cities. Many formed robber bands 
of their own to secure sustenance from raiding the lands that remained 
under cultivation or by attacking caravans and villages and towns alike, 
with the cultivators and villagers having to organize their own protection 
since the security forces organized by the government were joining in the 
attacks. In consequence, even more cultivators fled into the cities in the 
hope of finding work and sustenance. Finding none, to a great extent 
because of the monopolistic labor restrictions and economic controls 
imposed by the craft guilds, they formed restless mobs ever ready to 
riot in the streets and attack, not only the officials of the Sultan, but 
anyone who showed the slightest indication of having money or food or 
both, leaving most cities in virtual anarchy and decay, with streets going 
uncleaned, sewage piling up, houses and shops falling into ruins, and 
people hardly daring to go into the streets, even to the marketplaces. 

With cultivation falling drastically and with disrupted systems of 
transportation making it extremely difficult for the food that was still 
produced to find its way into the cities on a regular basis, severe 
shortages of food as well as all the other necessities of life resulted. All 
of this in turn led to great natural disasters, famine, plague, and great 
fires which often destroyed entire towns or large sections of the great 
cities, with the government doing little to alleviate either the causes or 
results. All the urban conglomerates of the empire in consequence turned 
into the anarchical collections of poverty-stricken inhabitants which were 
described by so many European travelers during the eighteenth century. 

Ottoman cities and towns in the age of decline were extremely crowded. 
The buildings were often of several stories, with little light or ventilation, 
leaving putrid and fetid air, often very humid and dank. There was no 
running water or sewage facilities, and garbage and excrement deposited 
in the streets outside added to the stench. There usually were wells, but 
the water was badly polluted. The streets were filled with dogs and other 
animals which added to the filth. Stagnant lakes and ponds as well as 
pestilent swamps provided convenient sources of contagion. Merchant 
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ships coming from far places to Salonica, Istanbul, Izmir and the other 
Ottoman ports often brought diseases with them from the Far East or 
Europe, since no sanitary service or quarantine existed to prevent their 
crews from entering the city without restriction. Hunger and famine, 
which were the natural results of the anarchy in the countryside, of 
course weakened the mass of the people and made them easy prey to 
the spreading infections. Illnesses such as the plague, typhus, scurvy, 
diphtheria, malaria, leprosy, and ringworm were therefore quite common, 
and often developed into mass epidemics because of ignorance of their 
causes as well as of the systematic quarantine measures needed to isolate 
those stricken and so prevent their spread. Common sense at times 
prevailed among those wealthy enough to do something about it, who 
at the first sign of the plague, would go into the provinces, or at least 
isolate themselves in their houses, though by sending their servants out 
to secure food and other supplies, they continued to expose themselves 
without realizing it. So epidemics were common, if not of one terrible 
disease then of another. 

As byproducts of the political chaos and struggles between various 
armed forces along with the lack of municipal controls over building and 
a municipal fire-fighting system, moreover, the major urban communities 
also were decimated by large fires which, together with the spread of 
disease, effectively disrupted and destroyed what few areas of life that 
human hands had not left alone. In Istanbul alone between 1606 and 1698 
there were 26 major fires which burned large portions of the city, often 
those inhabited by Jews. The great Istanbul fire that started on the night of 
20 May 1606 largely destroyed the ancient Jewish center of coppersmiths 
near Bahcekapi, causing more than eleven thousand Jews in twenty 
congregations to move to Haskoy. A conflagration which destroyed the 
central Bedestan of the Covered Market in 1618 decimated the remaining 
Jewish quarters in the old city. Most of its inhabitants moved out along 
the Bosporus to Ortakdy, which now became one of the major Jewish 
centers for the first time, leading to the reconstruction of its synagogue. 
In the same year a massive fire in Galata caused many of its Jews to 
move across the Bosporus to the Anatolian suburbs of Usktidar and 
Kadik6oy, which became important Jewish centers. City wide fireworks 
celebrations following the birth of a crown prince the night of 7 August 
1633 destroyed most of the Jewish quarters of Cibali, whose inhabitants 
moved to Balat and Haskéy. Much of Balat in turn was destroyed by a fire 
which broke out at a candle factory (mumhane) just outside the Balat gate 
on the night of 30 August 1640. During the great Istanbul fire of 24 July 
1660 which destroyed some 80,000 homes in old Istanbul and Galata, the 
Giveret Yeshiva constructed by Dofia Gracia Mendes was destroyed along 
with thousands of Jewish homes and shops. 

During the eighteenth century there were no less than sixty major fires 
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in Istanbul alone. A fire near the Yeni Cami in 1715 caused hundreds 
of Jews to move to the Piri Pasha section of Haskoéy. In 1729 a fire 
which began in the Greek quarter of Fener destroyed one-eighth of old 
Istanbul during a single day, including much of Balat. After the fire which 
destroyed much of Istanbul in 1740, Jews were permitted to construct 
new buildings and synagogues without permits in Galata, Ortakéy, and 
Uskiidar, to which they moved in such large numbers that in 1744 a 
new ferman was issued limiting this privilege. The Cibali fire in 1756 
destroyed more than eight hundred Jewish homes, whose inhabitants 
mostly moved to both sides of the Bosporus, particularly to Kuzguncuk 
on the Anatolian shores opposite Ortakdy. Numerous earthquakes, floods 
and other natural disasters similarly disturbed the settled population on 
numerous occasions, with the absence of governmental regulations and 
organization exacerbating the results. 

Travel by sea was no safer than that by land. It was bad enough 
that most ships were small and poorly built, capsizing or sinking at 
the least provocation. But more than this was the constant threat of 
pirates and corsairs, particularly in the Aegean, through which passed 
all shipping between Istanbul, Salonica, Egypt and Syria, involving not 
only pilgrims but also shipments of grains, gold and slaves from Africa 
and the Near East. Many of the pirates were organized by Christian 
Crusading orders established specifically to attack the lands of Islam 
and to drive the Turks out of the Holy Land. Most feared of all were 
those maintained by the Knights of Malta, who terrorized ship and 
shore alike, killing, raping, ravaging and stealing without mercy, all 
in the name of Christian civilization. Other pirates were sent out by 
Venice, Austria and Russia during their wars with the Ottomans. There 
also were Spanish, Italian, Albanian, Greek, and Tunisian pirates, and 
even some Dutch and Scandinavian adventurers operating regularly in 
the Aegean and the Eastern Mediterranean. Muslim pirates came from 
Algeria and elsewhere in North Africa, with a few organized locally 
along the shores of the Aegean and Eastern Mediterranean. Sometimes 
these pirates took over entire islands and small cities, raping the women 
and holding the men for ransom or forcing those without means to secure 
payment to join them at sea. At times they even entered the major ports 
and sacked warehouses near the shores. Salonica was raided on the 
night of 25 November 1718, Chios in February 1742. Algerian pirates 
raided the Aegean coasts in 1747. Ships from Dalmatian Ragusa raided 
Salonica in 1756. Sea transportation became even more dangerous and 
uncertain in the last half of the eighteenth century, particularly during 
the wars between the Ottomans and Russia (1768-74, 1787-92) and the 
long wars between Napoleon and England. Even though the British 
navy joined that of the Ottomans in the fight to free the seas from 
such attacks, they achieved only limited success against the pirates. 
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It did not take long before the developing nation states of Europe 
became aware of the extent of Ottoman decay, once the constant Ottoman 
advances which had so alarmed Central Europe in the middle years 
of the sixteenth century came largely to an end following Suleyman’s 
reign. European colonialism and imperialism were now in their first 
bloom. The Ottoman Empire and its subjects increasingly came under 
the economic domination of the great states of Europe which were able 
to take advantage of the Capitulations treaties, which were provided 
by the powerful sultans as concessions to the relatively small European 
merchant communities so as to enable them to live within their own 
quarters under their own laws as administered by their own consuls, 
very much like the different religiously-based communities of Ottoman 
subjects in their millets. These were now used to exploit the Empire and 
its non-Christian subjects by ignoring its laws and the authority of its 
officials. These concessions had been granted first in 1455, when Mehmed 
II, just two years after conquering Istanbul, recognized the autonomy of 
the Genoese and Venetian merchants living in Galata under conditions 
similar to the privileges they had received from the Byzantine emperors 
previous to the conquest, thus allowing them to form their own small 
autonomous communities, led by their consuls under overall Ottoman 
authority. The first formal Capitulations agreement had been signed in 
1535 between Francis I of France and Stileyman the Magnificent as part 
of their military alliance against the Habsburg Emperor Charles V. By 
the terms of this treaty, the all-conquering Sultan extended the privileges 
previously given the Italian merchants to all subjects of the French king. 
French subjects, and as they were added, those of other nations, as well 
as their employees and local protegés, who were enabled to live under 
their own laws, as enforced by their own consuls, without being subject 
to Ottoman laws or officials in any way. These concessions included 
exemptions from most excise taxes and special lower rates for others, 
such as the customs duties charged, not only for trade in and out of the 
empire, but also for internal shipments of goods, normally three per-cent 
levies instead of the five per-cent charged Ottoman subjects, thus giving 
foreign traders substantial advantages over the latter. 

France moreover was given the right to represent and control all other 
Europeans wishing to travel, live and trade in the Ottoman dominions, 
who thus were required to accept the protection of the French flag as 
well as the authority of the French consuls if they wished to enter the 
lands of the Sultan. These privileges were subsequently renewed and 
extended so that French agents were given the right to protect, not 
only persons directly subject to the King of France and other European 
monarchs, but also all Catholics, Catholic monasteries and monastic 
orders and other charitable organizations in the Ottoman Empire. This 
assured French predominance in the Levant even after Great Britain and 
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Holland received similar Capitulations concessions for their own subjects 
in 1583, with other nations following during the seventeenth century. In 
consequence of the resulting French predominance in the Levant, the 
Ottomans themselves referred to all Europeans, regardless of country, 
as Franks. The French language, culture and manners dominated all 
foreigners and many non-Muslim natives in Ottoman territories until 
modern times, and France’s Mediterranean port, Marseilles, supplanted 
Venice, Malta and Livorno as Queen of the Eastern Seas and principal 
trading partner of the Ottomans. 

By the seventeenth and eighteenth centuries, the Capitulations rights of 
each nation in Istanbul were watched over by their consuls. In other major 
Ottoman trading centers and ports, such as Salonica, Izmir, and Alex- 
andria, they were handled during the seventeenth century by wealthy 
merchants, some even non-Muslim Ottoman subjects, sometimes by sea 
captains who wanted some sort of official appointment to maintain 
themselves in retirement. It was not long before the positions became 
so important and complicated, however, that by the eighteenth century 
consuls were appointed to handle these tasks and lead their commu- 
nities there as well. In addition to making certain that the Capitulations 
privileges were observed by Ottoman officials, these consuls also acted 
as agents to facilitate the sale of cargoes arriving from their home 
ports as well as the dispatch of trans-shipped goods and Ottoman 
raw materials on returning ships. More and more also they began to 
arbitrate commercial differences among their subjects and sometimes to 
judge cases in which their own or Ottoman law had been violated. Most 
also carried on their own private business activities, with their official 
positions contributing significantly to their profits and wealth as well as 
those of their friends. 

So long as the Ottoman government was strong enough to defend its 
own interests, and so long as few of the sultans’ subjects were protected 
by the Capitulations, these Frankish colonies and their privileges had 
little impact on the empire. But as anarchy spread and the government 
weakened, the situation changed drastically. Those who benefited from 
the Capitulations became major exploiters of the Ottoman economy and 
people, and particularly of those who had profited most from Ottoman 
trade and commerce in the past, the sultans’ Muslim and Jewish subjects. 
The same anarchical conditions which oppressed local merchants and 
traders also disrupted the activities of the European and native Christian 
merchants operating in the Empire. But they had a defense. Each of the 
consuls now formally organized their subjects into regular communities, 
whose privileges they protected with vigor. As the Ottoman government 
in desperation increased its taxes and customs levies, and as these were 
multiplied on all sides by dishonest officials, the European merchants and 
their consuls were able to successfully insist on maintenance of the official 
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rates and exemptions for them, as specified in the Capitulations, and even 
on the refund by the government of excess payments and bribes collected 
by the malefactors. In consequence, foreign subjects now paid far less 
taxes than did their Ottoman counterparts, not only customs duties 
but all taxes. By living under extraterritorial conditions, entirely under 
their own laws, as loosely enforced by their consular leaders, they were 
able to evade the increasingly onerous laws and taxes imposed by the 
government of the Sultan and to ignore the authority of the local Ottoman 
governors and police. This situation enabled them to develop their 
businesses and prosper while largely driving their native competitors 
out of business, both in trade and industry, while the Ottoman Treasury 
not only was unable to receive most of the collections kept by its dishonest 
agents, but also was forced to make good on all excess collections taken 
from foreign merchants. 

Nor was this all. When other European merchants began to comprehend 
what profits could be made, hundreds and even thousands entered Otto- 
man territory to take advantage of the situation, transforming what had 
been relatively small protected Frankish communities into major states 
within the state, which increasingly took over the Ottoman economy. In 
addition, as Ottoman subjects were driven out by the competition of their 
privileged European competitors, it did not take much encouragement 
for the more imaginative of them, for the most part Christians since most 
European consuls did not wish to deal with Jews or Muslims, to purchase 
European citizenship or to secure various forms of employment such as 
translators (dragomans), agents, or domestics. Starting in the early years of 
the eighteenth century this gave them the status of protegés and entitled 
them as well to Ottoman orders (berats) which gave them the protection 
and Capitulations privileges of their employers, including exemption 
from most Ottoman laws and taxes, with greedy consuls multiplying 
such positions and guarantees far beyond their needs in order to secure 
additional profits. As time went on a few Jews also were able to benefit 
from such foreign protection, particularly those coming from outside the 
Empire, most notably from the port of Livorno in Italy, but also some 
Ottoman Jews. Together the protected foreigners and their local protegés, 
called beratlis, gathering around their churches and consulates, developed 
into large and wealthy colonies, living off the fat of the land, with huge 
houses and many servants, guarded by fierce Albanian kavas guards as 
well as by hired Janissaries, living lives of luxury and plenty, with vast 
entertainments, balls and parties. These constituted islands of plenty in 
the midst of misery, with those benefiting from the Capitulations looking 
down on the poor helpless native subjects of the Sultan — Muslim, Jew and 
Christian alike, who continued to live in increasing poverty, subjected to 
all sorts of abuses. Even among the beratlis, there was a marked distinction 
between the real subjects of the great kings of Europe and their native 
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protegés, with the latter considered at best to be second-class subjects, 
sharing much of the scorn felt by most Europeans for Jews and Muslims, 
with their only saving grace being their Christian religion, thus enabling 
them to at least share partly in scraps of the privileges which were fully 
reserved for those involved more completely in the benefits of European 
civilization. 

At times foreign consuls also sold their protection to those who ravaged 
the most, sea pirates, bandits, and revolting Janissaries. As such, they 
acted more or less as ‘fences’, sending the booty for sale outside the 
Empire in return for a share, thus covering many of the abuses and 
scandals with their protection, with the Ottoman government far too 
weak and powerless to complain about such blatant misapplication of 
the original Capitulations agreements. 

Under such conditions and in such chaos, one wonders why the Otto- 
man Empire did not break apart entirely. That it did not was due to two 
important factors. First of all, Europe was diverted by its own internal 
quarrels and wars, many of which involved disagreement on how the 
Ottoman spoils should be divided if the Empire was in fact conquered. It 
was only at the end of the seventeenth century, following the failure of the 
Ottomans’ second effort to capture Vienna in 1683, that the Holy League 
moved to the attack, capturing important parts of Ottoman territory 
including Hungary, Serbia, Bosnia, Wallachia and Dalmatia, with the 
Janissaries and other Ottoman forces doing little more than moving to 
and from the fronts, ruthlessly imposing their care on friend and foe alike 
with little distinction, while only occasionally achieving success against 
the enemy. Even in such a situation, however, the Holy League push 
came to an end and the Ottoman Empire was allowed to survive because 
of continued conflicts elsewhere in Europe. 

In addition, Ottoman leaders themselves began to recognize that some- 
thing was wrong and to move to correct the situation before it was too 
late and the empire was lost. When foreign attacks and internal anarchy 
became too threatening the Ottomans mounted their own efforts at 
reform, not so much to modernize the system but, rather, to restore 
its basic administrative and military institutions to the manner in which 
they had operated successfully before the decline began, and with con- 
siderable success during the seventeenth century, at least to the extent 
that the immediate problems were alleviated, the anarchy and cor- 
ruption brought to an end and the empire enabled to survive and 
continue. This ‘traditionalistic reform’ was modified and added to dur- 
ing the eighteenth century by efforts to introduce European military 
weapons and techniques, during the ‘Tulip Period’ (1718-30) and the 
reigns of sultans Abdtil Hamid I (1774-89) and Selim III (1789-1807), 
though invariably as soon as the reformers achieved sufficient success 
to defeat the immediate dangers and preserve the empire a little longer, 
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they were driven out of power and the old abuses were allowed to 
return. 


THE EFFECTS OF DECLINE ON OTTOMAN JEWRY 


While the Ottoman Empire survived during these years of anarchy, it is 
not surprising to learn that Ottoman Jewry suffered even more than other 
major communities because of added problems caused by the importation 
of Christian anti-Semitism back from Europe. 

All sorts of conditions adversely affected Ottoman Jews. First of all, 
without the security and stability which had characterized the Empire 
in its age of greatness, it was inevitable that the trade, industry and 
commerce on which most of them depended for their livelihood should 
decline, with depreciation of the currency and inflation adding to the 
difficulties. 

In addition, as the ability of the Ottoman sultans and Ruling Class to 
protect their subjects from misrule lessened, as rule fell into the hands 
of converted devsirme Christians who retained much of the anti-Semitism 
which dominated the lands of their origins, as Christian European dip- 
lomats and merchants came into the Empire to take advantage of its 
weakness for their own profit, as Catholic Marseilles replaced Venice 
and Livorno, in which many Jews at least shared trade opportunities, as 
the principal European port for the Levant trade, while Greek-dominated 
Izmir replaced Jewish-dominated Salonica in the East starting in the 
1740s, and as the expansion of Christian rule into the Ukraine and 
Hungary after 1683 shut Ottoman merchants out of the rich markets 
which lay beyond them in Central and Eastern Europe, it was inevitable 
that the participation of Ottoman Jewry in international trade should 
largely cease, while the same anti-Semitic prejudice which had driven 
sO many Jews out of western Europe gained increasing influence within 
the empire. 

Devsirme men and European diplomats and merchants actively worked 
to drive Jews out of positions of importance in the Ottoman palace and 
to replace them with native Christians, both Armenians and Greeks. In 
many cases they simply told the sultans and their officials that they would 
not deal with Jews as interpreters or agents, forcing the Ottomans to hire 
Christians if they wanted to negotiate on diplomatic, political or economic 
matters. Greeks and Armenians as a result mostly replaced Jews as the 
dominant advisers and bankers to the Ottoman court, though at times 
Jews continued to act on diplomatic missions for the Sultans, Dr Israel 
Konegliano, physician to Grand Vezir Kara Mustafa Pasha, acting as 
adviser in the negotiations which led to the Treaty of Karlowitz in 1699, 
and Moise ben Judah Beberi being assigned by Grand Vezir K6opriihi 
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Mehmed Pasha to discuss an alliance against Russia with agents sent 
to Istanbul by the Swedish king Charles XII. Jews also continued to 
serve as physicians at court during much of the century, occasionally 
intervening in support of Jewish communities elsewhere in the empire, 
though with nowhere the influence that they had in the Golden Age 
due to the competition of Armenian and Greek physicians who were 
supported by their European protectors. 

Jewish merchants now often were not allowed to import or export 
goods, as the Europeans used the Capitulations agreements signed 
between their nations and the Ottoman government to favor the 
local Christians, who were thereby given legal, financial and trade 
privileges and tax exemptions not available to their Jewish counter- 
parts. 

The devsirme men in control of the Istanbul government, moreover, 
in active cooperation with the Janissary infantry, most of whom were 
themselves converted Christians who continued to nourish hatred for 
Jews, directed the misrule, overtaxation, and robbery and ravaging of 
homes and shops against Jews and Muslims more than the Christian 
elements of the population, particularly since the latter were able to 
rely on the protection of the European diplomats and consuls against 
the worst abuses, while the Jews and Muslims had no outside protectors. 
Janissary attacks against Jews had begun shortly after the Ottoman 
conquest of Egypt as soon as Sultan Selim had gone back to Istanbul 
and left control of the province in the hands of Mamluk leaders who 
had professed loyalty to him and to the Ottoman way, only to revolt 
against him as soon as he returned to Anatolia. These attacks spread 
throughout the empire and became far worse once the Sultans were 
too weak to control them altogether. In the seventeenth century, thus, 
Jews often were subjected to the corvée, or forced labor, on roads as well 
as farms owned by members of the Janissary corps. Jewish corporations 
were charged double the fees demanded of Christian corporations, which 
themselves were excessive. Agents of the Treasury collected far more 
than the official taxes from Jews. Special war taxes, moreover, were 
charged on businessmen and merchants as well as wealthy householders 
whenever the army marched through or even near various cities and 
towns. At the accession of each new Sultan, whether the result of a 
revolt by the Janissaries or natural causes, each community had to 
pay him an accession tax, contribute to the ‘gift’ which he customarily 
gave to the Janissary garrison of Istanbul in return for allowing him 
to ascend the throne, and then also provide substantial ‘gifts’ to the 
local Janissary garrisons in the European provinces and to the mamluks 
who supplanted their Ottoman masters in most of the Arab provinces, 
particularly in Egypt and Iraq. Sometimes even this failed to protect 
them. 
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The pillaging of Jewish homes and shops in particular went on every- 
where, by the Janissaries throughout the empire along with local Chris- 
tian bands in Macedonia and Thrace and converted Christian mamluks in 
the Arab provinces leading the way and with the Sultan having little 
power or ability to protect anyone. Everyone suffered, but the Jews 
and Muslims suffered far more, particularly in the Sultan’s European 
provinces where Christian subjects joined in the attacks. 

Attacks on Jews directly paralleled the decline of central Ottoman 
control and the rise of provincial and local rebels against the Sultan. In 
Cairo as the mamluk slaves of Ottoman officials assumed control over 
the latter, most Jews moved into the Citadel itself, building their houses 
and synagogues within the shelter of its high walls in order to avoid the 
depredations of the mamluk gangs that ravaged throughout the city. At 
times, when peace seemed to be returning to the capital, they left the 
Citadel and began to once again live in the town, but these periods of 
peace were short and for the most part they continued to stay close to 
what protection it could offer until direct Ottoman rule was ended by 
the arrival of Bonaparte’s expedition to Egypt in 1798. Not only were 
Egyptian Jews subject to attacks by the mamluks, but since Jews remained 
as tax collectors, it was natural for the local population to blame them 
for the ever-increasing mamluk depredations, often as a result of stories 
spread by local Christians in order to divert Muslim attention from them. 
Jewish merchants continued to prosper despite the increasing anarchy, 
due to their business acumen and energy. There was increasing jealousy 
and resentment against them by the mass of Egyptians, which in turn 
made them easy prey to extortion and misrule by the same officials whose 
misconduct was causing the problems in the first place. The mamluk rebel, 
Ali Bey ul-Kebir, who established almost complete independence from 
the Sultan at the end of the eighteenth century, ordered Egyptian Jews 
and Christians to change the names of their prophets as well as to free 
all their slaves, cancelling the orders only after large bribes were paid. 

In Palestine and Syria, particularly at Sidon and Damascus, Jews con- 
tinued to prosper as artisans, merchants and traders until well into the 
eighteenth century, often in collaboration and with the help of the French 
merchants who were flooding into Syria at the time, with the Asseo and 
Farhi families in particular dominating. This prosperity came to an end 
with the rise of local mamluk despots, such as Zahir ul-Umar and later 
Ahmed Jezzar Pasha based at Acre, who not only attacked and ravaged 
local Jews as part of their revolt against local Ottoman officials, but also 
forcefully shifted Syrian imports and exports from Sidon to Acre. The 
combination of ravaging and impoverishment caused the rapid decline of 
Sidon Jewry, with the final blow administered by the devastating plague 
of 1759-60, which left only ten Jews remaining in the city. The remainder 
immigrated to Mount Lebanon and Beirut, which under Emir Bashir II 
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(1788-1840) flourished with the active participation of a revived Jewish 
community. 

Back in Southeastern Europe, in July 1703 the Janissary rebellion which 
dethroned Sultan Mustafa II in Istanbul was followed by large-scale 
sacking of Salonica’s Jewish quarter by the Janissary garrison as well as 
the local Greek population. After the death of Osman III in October 1757, 
Jews as well as Greeks and Muslims were the objects of exactions on the 
part of the military garrisons in most Ottoman cities and towns in Europe. 
It is an oddity of history that, for the most part, the same Janissaries who 
gained much of their wealth by pillaging Jews in particular disposed of 
their ill-gotten gains and, when they invested their wealth in lands and 
tax farms, worked their holdings and collected their taxes through Jewish 
agents for the most part. 

All the wars that the Ottomans had to fight with Russia, Austria and 
other enemies during the eighteenth century, whether successful or 
unsuccessful, were paid for by the levy of new and higher taxes on those 
still able to pay, as well as by the various illegal taxes which continued to 
be collected. Suleyman III (1687-91) charged an extra high war tax to pay 
for the costs of the war with Venice then in progress. After Venice seized 
the Morea in April 1715, Grand Vezir Damad Ali Pasha brought an army 
of 120,000 men as well as a powerful fleet to Salonica, remaining there 
for a month in preparation for the campaign to regain the lost territories. 
Even though cultivation that year had been very limited due to lack of 
sufficient rainfall as well as the usual anarchy and food was in very short 
supply, he confiscated almost all the food and money that could be found, 
leaving the inhabitants even worse off than usual. On his return from 
the Morea, the Janissaries sacked Salonica’s Jewish quarter once again, 
adding to the booty which they had secured from the Venetians. In 1721 
the Janissary garrison of Salonica revolted against the governor because 
their salary had not been paid in time. Once again their ravaging soon 
spread into the Jewish quarter, pillaging, burning and demolishing 
houses and shops and mercilessly killing all those who tried to resist. 
Again in the spring of 1727 the Ottoman forces gathered in Salonica to 
resist an Albanian revolt in eastern Macedonia imposed their keep on 
the Jewish quarter, seizing goods and massacring people without mercy 
during April and May. Even after the Albanian revolt was put down the 
troops returned to the attack while passing through Salonica on their way 
home, causing unusually terrible suffering and deaths throughout 1728. 
The Patrona Halil revolt which ended the modernizing ‘Tulip Period’ in 
Istanbul in 1730 was followed by new Janissary exactions and massacres 
of Jews in Istanbul, Salonica, Izmir, and Bursa as well as throughout 
Macedonia. There were numerous appeals for protection to the Sultan 
and the Imperial Council, and the attacks relented for a time, perhaps less 
because of imperial action than the fact that there were no wars during 
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and the Imperial Council, and the attacks relented for a time, perhaps less 
because of imperial action than the fact that there were no wars during 
these years and, thus, no occasion to bring the army together and send 
it on its destructive campaigns. On 30 July 1752, however, the Janissaries 
again revolted in Salonica and sacked the Jewish quarter in reaction to 
an earthquake, with neither their own officers or the local governor able 
to stop them. Similar attacks took place in 1758 and 1763. In 1770 after 
the Russian fleet commanded by Admiral Orlov sailed from the Baltic 
through the Mediterranean into the Aegean and armed Greek rebels, the 
latter preceded to massacre large numbers of Turks and Jews in southern 
Greece and the Morea, and then went on to massacre the same peoples 
on many of the Aegean islands. In revenge the Janissaries in Salonica rose 
up and massacred not only Greeks but also local Jews. In the summer of 
1774 one of Admiral Orlov’s Russian squadrons captured an Ottoman 
ship carrying a number of wealthy Jews, freeing one of their number 
in the expectation that he would be able to deliver substantial ransoms 
for the remainder from Salonica. After he failed to return in time with 
the ransom money, however, the Russian sailors put the remaining Jews 
to the sword. After the Muslims of Salonica revolted against the central 
government in 1808, the Janissaries put down the revolt and then charged 
local Greek and Jewish merchants huge extra taxes to meet their expenses 
and leave a substantial profit. 

Added to the internal pressures throughout the Empire were changing 
patterns of Jewish immigration into the Ottoman Empire, which, evi- 
dently, was nowhere as inviting as it had been two centuries earlier. 
No longer did the continued flow of marranos fleeing from Spain come 
to Salonica and Istanbul. Not that the Jewish converts to Catholicism who 
had remained on the Iberian Peninsula had ceased to be persecuted by the 
Inquisition despite their conversion. Its interrogations and persecutions 
continued and in fact intensified early in the seventeenth century, leading 
to their final expulsion starting in 1609 from Spain and 1612 from 
Portugal. But it was no longer to the Ottoman dominions that most 
of them fled. Now they were finding refuge in western Europe, at 
Amsterdam and Antwerp, where they developed an important diamond 
industry, at Venice, Ferrara, and Livorno in Italy, and at Marseilles and 
Bordeaux in southern France, where they were building the same sort 
of international trading businesses that earlier Iberian immigrants had 
established at Salonica and Istanbul, with the resulting competition 
seriously effecting their Ottoman co-religionists just at the time when 
conditions in the empire were making business more difficult than 
ever. Some marranos from Spain and Italy did find their way into the 
Ottoman Empire during the late seventeenth and eighteenth centuries, 
but these had been Christians for several generations, and they were so 
far removed from the Jewish communities into which they entered that 
their arrival only added to the internal disputes and divisions, instead 
of mixing into and strengthening the community as had their ancestors 


124 History of the Jews of the Ottoman Empire and Turkish Republic 


a century earlier, making the Jewish response to Ottoman anarchy that 
much weaker. 

Other Jewish refugees continued to enter the Ottoman Empire during 
the seventeenth century, but these were for the most part the far less 
cultured and economically developed Ashkenazi Jews of central and 
eastern Europe fleeing from Hungary as a result of persecution following 
Hungarian revolts against the Ottomans in 1617, from Poland and the 
Ukraine as the result of the savage torture, robbing and massacres of Jews 
during the Cossack and peasant uprisings led by Bogdan Chmielnicki 
(1595-1657) in 1648-1649, and from continued ritual murder massacres 
and persecutions throughout France and Central Europe. These immi- 
grants mostly settled at Sofia, Stara Zagora and Kazanlik in Bulgaria 
and, because of Salonica’s decline, at Izmir, on southwestern Aegean 
shores of Anatolia. They were not the well educated and industrious 
Sephardic immigrants of the fifteenth and sixteenth centuries. Instead 
they were quite backward and withdrawn, coming from long centuries 
of persecution and isolation in ghettos, so instead of promoting the 
economic prosperity of the Ottoman Empire and its Jewish community 
by developing their own enterprises, they instead for the most part 
depended on the generosity of the older Jewish communities, adding 
to their burdens. 

Jewish communities throughout the Empire fell into serious debt as a 
result of these new conditions. Economic chaos reduced the value of the 
capital possessions and businesses of most of their members, considerably 
lessening the aritha tax revenues just as the communities were obliged to 
undertake new burdens, particularly caring for the increasing number 
of poor members and refugees, ransoming those kidnapped by bandits, 
pirates and others, and paying the collective poll-tax obligation to the 
central treasury, which remained the same regardless of the lessening 
incomes of its members. In Salonica, moreover, the dénme apostacy 
to Islam in the late seventeenth century cost its community a large 
amount of revenue, particularly since many came from old-established 
members of the community in addition to those who had come to the city 
with Shabbatai Tzvi. Added to its difficulties, finally, was the so-called 
‘clothing tax’, by which the Jewish community of Salonica collectively 
agreed to provide a fixed amount of cloth each year to the Janissary 
corps, with inflation of the currency making the cloths so valuable after 
the seventeenth century that the community almost went bankrupt until 
the establishment of a centralized organization of the weaving industry 
made possible some alleviation of the burden. 

As deficits mounted, and to fulfill current community obligations, 
Jewish community leaders throughout the empire tried to sell the sacred 
objects and tapestries in their synagogues, particularly those embroidered 
in gold and silver, but the rabbis usually refused permission for them to 
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do so, so in desperation wealthy members were forced to make special 
contributions by sacrificing their own jewels and other valuables. Even 
this was not enough in most cases, however, so members who still had 
wealth were subjected to special emergency taxes, far beyond those 
normally charged, at times amounting to virtual confiscation, with all 
the penalties at the disposal of community leaders being applied in 
full to secure obedience. Efforts also were made to end tax exemptions 
traditionally given to rabbis, physicians and synagogue servants, but 
they absolutely refused to pay, declaring that God had given them the 
exemptions and excommunicating all those who violated their rights, 
even refusing admission to the synagogues to those who dared to try 
to tax them. In the end, the men of religion continued to be exempted 
from taxation, leading the rich at times to react by refusing to pay even 
their regular aritha obligations, and leaving the communities virtually 
bankrupt. 

Efforts then were made to apply community taxes to resident Jewish 
foreigners, particularly to Ottoman subjects who had taken up foreign 
citizenship or who accepted employment in the foreign embassies and 
consulates to benefit from the Capitulations, thus removing themselves 
from the authority and tax obligations both of the Ottoman government 
and of their own communities. In 1690 Grand Vezir Mustafa K6priilt, 
soon after the disastrous retreat from the second Ottoman failure to take 
Vienna and the Holy League capture of Hungary, ordered that foreigners 
living in the Ottoman Empire and devoting themselves to profitable 
employment should pay taxes, but the foreign consuls absolutely refused 
to allow such taxation, relying on their Capitulations rights. Ultimately 
they prevailed, now going into business on a large scale and deriving 
substantial profits from selling paper citizenships and employments to 
Ottoman subjects, thus damaging even more the millet treasuries as well 
as that of the Sultan. A few Jews who had taken up French citizenship 
tried to mollify the Jewish communities of Salonica and Istanbul by 
making voluntary payments to help their charitable activities at least, 
but in view of the mounting deficits these irregular payments were far 
too little to make any significant difference, and the community treasuries 
fell further into debt. The poll tax obligation to the government had to 
be paid before everything else, and by 1740 it absorbed almost all the 
revenues still coming to the communities, leaving almost nothing for 
the regular community services. As a result, schools, orphanages, and 
hospitals closed or operated on such reduced budgets that the poor were 
unable to secure any appreciable benefit from them. 

In the middle of the eighteenth century, new efforts were made 
to meet community needs by levying a special one percent annual 
capital tax in addition to the normal amounts. The Janissaries were 
hired to punish those who failed to pay their taxes, but they usually 
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deducted a substantial portion of their collections for their own profit, 
even farming out various community taxes to tax farmers who used far 
more ruthless means to make their collections and secure their profits 
than the community itself had ever dared to do. The butchers then began 
to collect heavy gabelle taxes for the community from sales of meat, the 
wine sellers from wine, and the grocers from other foods, with the poor 
suffering the most since the tax remained the same regardless of income. 
Even then revenues were not sufficient, but the communities survived, 
largely because of free-will gifts by wealthy individuals who, in the end, 
respected their obligation to the community and to God by providing for 
those less fortunate than themselves, and also because the poor did not 
complain appreciably, though the community’s services for them became 
less and less, because of fear of excommunication. 

Ottoman Jews suffered along with other members of society in many 
other ways during the years of decline. As part of the traditionalistic 
efforts to restore the institutions and practices of the past, the reforming 
Sultans and their ministers attempted to apply the old restrictions to 
all the millets, including the Jews, who had been relieved of most of 
them and placed on a higher plane than other zimmis since the time 
of Mehmed II, reviving the old clothing and building regulations and 
enforcing them far more strictly than ever had been the case in the 
past, though here at least the Jews were not particularly singled out, 
since these regulations applied to all groups. In 1702, in reaction against 
the disastrous wars against the Holy League and the forced signature of 
the Treaty of Karlowitz (1699), the Grand Vezir prohibited Christians and 
Jews from wearing yellow shoes and red headgear, demanding that they 
wear only black. In desperate efforts to appease the Istanbul mobs who 
were reacting violently against the lavish parties, gardens and palaces 
and other excesses which characterized the so-called ‘reforms’ of the 
Tulip Period (1718-30), Sultan Ahmed III in 1726 restored the regulation 
that the height of Jewish houses should be limited to six meters, as 
opposed to the eight meters allowed to Muslims; and in April 1730, 
shortly before his deposition by the mobs, he prohibited Jews from 
wearing the turbans which were supposed to be limited to Muslims, 
decreeing that they should once again wear the old conical hats (kilak). 
As part of the reaction that followed Ahmed III’s deposition and the end 
of the Tulip Period in 1730, his successor Mahmud I ordered an end 
to the import and sale of wines by Jews as part of his effort to limit 
their use to foreign embassies, though soon afterwards, in response to 
Jewish complaints, in January 1733 he permitted Jews to import and use 
a certain amount of wine for religious ceremonial purposes. And Sultan 
Mustafa III in 1758 decreed that Jews and Christians should not wear any 
garments which resembled those of Muslims, limiting them to blue or 
dark-colored textiles and kalpak head coverings, restricting their use of 
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furs, and prohibiting their riding of horses without special permission. 
These efforts, moreover, had little effect, since as always the prohibition 
(yasak) in fact signified no more than the need to pay a fee to secure 
permission, which was invariably granted. They did not last too long, 
moreover, since as soon as the immediate dangers which had caused 
them had passed, the old abuses returned along with abandonment of 
all efforts to apply the traditional restrictions. 

Far more serious for Ottoman Jewry was the effect of European mili- 
tary victories and conquests of Ottoman possessions. Starting with the 
Austrian conquest of Hungary after 1683, whenever a piece of Ottoman 
territory was occupied by European armies, invariably their first act was 
to join the local Christian population in massacring or driving out its Jew- 
ish population and seizing its property. Christian subjects of the Sultan, 
moreover, were thus encouraged to imitate their European brothers, and 
the ritual murder attacks, particularly by Greeks, Armenians and Bulgars, 
which had largely ceased as the Jews had fallen into poverty during the 
seventeenth century, resumed early in the eighteenth. As a result of all 
these problems, then, a Jewish community which reached a peak of some 
200,000 people by the end of the sixteenth century, fell by more than half 
during the next two hundred years as part of a general decline of Ottoman 
population. 

In reaction to increasing internal anarchy, misrule, oppression, financial 
difficulties and economic depression, members of the Ottoman Jewish 
community reacted in several ways. The most important result of all 
was that they began to unite. The first generation of immigrants, who 
had vigorously preserved the customs and traditions of the lands from 
which they came, died out and were replaced by new generations born 
in the empire of the Sultans, who had much less connection with the 
land of their ancestors and, thus, with their rivalries. At the same 
time, as Sephardic cultural and religious domination was achieved, 
with the common use of Judeo-Spanish, the Spanish brought by the 
Jewish exiles mixed with Ottoman Turkish, Hebrew and French to form 
the living language of all members of the Ottoman Jewish community 
regardless of origins,! and as all groups accepted the compromise rituals 
specified in the Shulhan Arukh of Joseph Caro, it became inevitable that 
the once fiercely isolated synagogues and kahals should accept central 
community leadership far more extensively than in the previous century. 
In Istanbul, Edirne, Jerusalem and other cities, the communities accepted 
the authority of chief rabbis (hahambast), with the central councils gaining 
considerably more authority over all than they had in the past. In Salonica 
a whole series of desperate crises, including a disastrous fire in 1620, 
increased fiscal oppression by Ottoman officials, the need of organizing 
a monopoly over the manufacture of military cloths to meet the Janissary 
demands, and the deep divisions created by the Sabbatean crises between 
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1657 and 1666, led the Federal Council to create a Triumvirate of rabbis. It 
acted as a central Directorate, a communal government led by one of its 
members as Rav ha-Kolel, which ruled the community with an iron hand, 
restoring order and stability and securing at least a partial restoration of 
foreign trade, with the leaders of the kahals and synagogues as well as 
the various interest groups voluntarily abdicating most of their powers 
in the face of the community crisis so as to avoid anarchy and ruin, and 
the French consul provided needed protection from the worst effects of 
anarchy. The synagogues continued to run their internal affairs with 
intense individuality and vitality, acting not merely as places of worship 
but also as social, educational and cultural centers, each with its own 
distinct customs, traditions, legends and secular festivals, and often with 
its own nickname. The Aragon synagogue of Salonica, for example, where 
the Gattegno family dominated, was called Kal del Gato (the cat); the Evora 
was Called Kal del Arroz (rice); that of Provence was Kal de Proves (poor 
people), the Ashkenazi synagogue, founded by refugees from Russia, 
was Kal de la Mosca; the Etz ha-Haim, where the Agi family dominated, 
became Kal del Ajo, that of Pulia became Kal del Macarron, the Mallorca 
synagogue was called Kal de los Ladrones (thieves), and so forth. Now, 
however, all were placed under the strict supervision of the Federal 
Council to prevent the deep divisions which had arisen so often in 
the past, and with the individual bet din courts being superseded by 
a community court. For the most part, then, unity was achieved, with 
the minorities accepting majority decisions, but at times bitter internal 
struggles continued to break out, with one side bringing in the authorities 
to suppress the other, thus resuming the turbulence and usually bringing 
new forms of oppression on the community as a whole. 

In Izmir it was Chief Rabbi Joseph Escapa who brought community 
administration together in the early years of the seventeenth century in 
response, not only to anarchy, but also to the arrival of large numbers of 
Jewish refugees from even greater crises in Salonica as well as persecution 
in western and central Europe. Escapa created a united communal admin- 
istration which survived with little change into the twentieth century. It 
was composed of two councils, the religious council (bet din), composed 
of five rabbis headed by the Chief Rabbi, who chose a sub-committee to 
direct religious education, and the lay council composed of the twelve 
(later seven) annually elected memunim (also called truvé ha-ir) who 
actually administered the community under his direction, with their most 
important duties being involved with finance, assessing and collecting 
community income taxes (aritha) and the gabelle excise tax on meat and 
wine, making expenditures, and drawing up annual budgets for the 
approval of the Chief Rabbi. 

Those Jews in Istanbul who were wealthy enough emulated their 
co-religionists in Cairo in seeking protection both from attacks and 
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conflagrations by living among powerful and wealthy Muslim Ottoman 
officials who had the means to protect themselves and those around them. 
Jews tended more and more to move away from the old city beneath 
the walls of the Topkapi Palace due not only to a series of fires and 
earthquakes during the first half of the seventeenth century, but also to 
the construction between 1597 and 1660 of the Yeni Cami in the middle of 
the old Jewish quarters at Eminénti by order of Mehmed III’s wife Safiye 
Sultan, causing so many Jewish buildings to be destroyed that, at the time, 
the mosque was known by the community as the ziilmiye, or ‘tyrannical’ 
building. For the most part, the displaced Sephardic and Romaniote Jews 
moved along both sides of the Golden Horn to the old settlements at 
Haskéy, on the Golden Horn, where Evliya Celebi at the end of the 
seventeenth century found about three thousand luxury houses, with 
gardens full of oranges and lemons, and with Jews dominating in all 
but one of the quarters, the only part of Istanbul where Jews were in 
an absolute majority. They also moved out the Bosporus to Ortakéy and 
Arnavutk6y, where many wealthy Jews had yalis on the shore side by 
side with Muslim notables, and where, according to Evliya, they felt 
secure enough to fully display their wealth with no effort to hide it 
from the public. On the Asiatic side of the Bosporus they moved to 
Kuzguncuk, Uskiidar and Kadik6éy, while the Karaite Jews, in order to 
keep to themselves, moved first to Haskdy and then, because of their 
desire to avoid contact with other Jews, to the ends of the Golden 
Horn, carefully stationing themselves between Balat and Haskéy, for 
the most part at Kagithane. At the same time, destruction of the old 
quarters forced the Jews who had emigrated from Italy and initially 
established their own synagogues as Pulia, Messina, Kalabra, Sicilia, Italia 
and the like, to live among the Spanish Jews and so to become an integral 
part of the Sephardic communities. In all these areas, however, the mass 
of Jews, sharing the poverty of their Muslim brothers, were crowded into 
poorly built tenement buildings called yahudhdnes (Jewish houses), whose 
lack of fresh air and running water and primitive sewage arrangements 
facilitated the rapid spread of all shorts of diseases and illnesses which 
further debilitated their inhabitants and made it that much more difficult 
for them to participate actively in the economic life of the time. 

Some Ottoman Jews reacted to the misrule and anarchy, and in particu- 
lar to the increase of Christian blood-libel attacks and the depredations 
of Janissaries and robber bands, by abandoning their original settlements 
at Salonica, Edirne and other places in Southeastern Europe where these 
difficulties were most severe, as well as Bursa and Manisa in Anatolia, 
going to areas less subject to the prevailing anarchy, either to Istanbul 
or to the increasingly important Aegean port of Izmir, which became a 
major center of Jewish life at this time. Izmir had no Jews at all when the 
Ottomans conquered it because massacres and persecutions in Byzantine 
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times had entirely removed the Jews who had come there in Roman times, 
but it became a major Jewish center at the end of the seventeenth century. 
The first mention of a Jewish community in Izmir comes in 1604-20, when 
a series of fires and attacks in Salonica caused many Jews to move across 
the Aegean. By 1631 there were 7,000 Jews, and by 1675 there were 
15,000, though Greeks continued to dominate the economy, doing all they 
could to prevent the Jews from achieving the success they had reached 
elsewhere, and accomplishing this to a great extent with the help of the 
Christian merchants from its principal trading partner, Marseilles. By this 
time, however, there were several synagogues and communities in Izmir, 
the Etz ha-Haim, Portugal (used later in the century by Shabbatai Tzvi), 
and Gerush founded by emigrants from Salonica and headed by Rabbi 
Joseph Escapa, a Castillian who died in 1662 at the age of 93. Three more 
synagogues were founded by emigrants from Istanbul and Southeastern 
Europe and headed by an Istanbul Rabbi, Isaac ben Meir Levi, replaced 
after his death by the Salonica Rabbi Azarya Yeshua Ashkenazi. It was not 
long before a controversy broke out between Escapa and Ashkenazi over 
liturgical differences, causing the community to split into two factions 
soon after it was formed. After Ashkenazi died in 1648, however, both 
factions accepted Escapa’s leadership and the division came to an end, 
with Escapa establishing regular community councils and taxes for the 
first time. Other communities subsequently established were the Mahazike 
Torah, Shalom (also called Kal de Abasho), and the Talmud Torah. Several 
synagogues built in Izmir later in the century took the names of their 
founding families, the Pinto, Bakish, and Galante, the latter founded by 
Rabbi Moise Galante, who declared Shabbatai Tzvi to be the real Messiah 
and took the lead in spreading his doctrine throughout the empire. The 
Jewish community of Izmir remained deeply divided between these two 
groups until a twenty-six man Bet Din was created with members elected 
according to a complicated formula to assure that all congregations and 
economic groups were represented. 

Izmir Jewry generally prospered during the seventeenth century, 
engaging in the production of textiles, silk, cloths, carpets, candles, figs, 
grapes and wine, and trading not only with other parts of the Empire but 
also through the Aegean and Mediterranean to Africa and the Far East. 
Jews in Izmir also engaged in banking, money changing, brokerage and 
translation work for the many foreign merchants and consuls in the city, 
though in this they faced severe competition from the local Greeks, who 
previously had dominated. The Jewish quarter of Izmir developed around 
two major commercial streets, Mezarltkbasi, and Havra Sokag, located in 
between the Armenian (Basmane) and Muslim (Namazgah, Kegeciler, 
Basturak, and Ikigesmelik) quarters. The physical limitations of these 
quarters, however, caused a great deal of crowding, with two or three 
families living in each yahudhéne and the families therefore spilling out 
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into the streets during the summer months. Most of the more prosperous 
Jews, therefore, moved into the suburbs, concentrating in the Karatas 
quarter near the Jewish cemetery and in the Alsancak quarter as time 
went on. 

Jewish cultural activity flourished in Izmir under the leadership of 
rabbis Aaron Lapapa, Salamon Algazi and Chief Rabbi Haim Benveniste, 
and many schools and yeshivas were built during the seventeenth century. 
Hebrew printing presses were established there in 1658 by Abraham ben 
Yididya Gabay, who first printed Escapa’s Rosh Yosef, and also two 
Judeo-Spanish books, Menashe ben Israel’s Esperanza de Yisrael, and 
Eduardo Nicholas’s Apologia para la noble nacion de los cudios, the latter 
translated from English by R. Menashe. 

Despite this progress, Izmir Jews still also were assaulted by many of 
the same problems that afflicted Jews elsewhere in the Empire. Local 
Greeks and Armenians bitterly resented their presence, let alone their 
success, and constantly harassed them with the assistance of European 
consuls. There were numerous fires and many earthquakes. Plagues were 
endemic, particularly since the city was a major port without any organ- 
ized system of quarantine and the Jewish quarters were overcrowded. In 
1616 the plague swept the city for three months, forcing many Jews to 
move out to the new Giizel Hisar quarter, which was relatively free of 
the disease. Another plague epidemic in 1663 caused most Izmir Jews, 
including Chief Rabbi Haim Benveniste, to move their homes to the 
Pinarbas1 suburb, though this was resisted by the Greeks, who wanted to 
settle there themselves. A violent earthquake and numerous after-shocks 
which hit the city for four months during the summer of 1688 destroyed 
three-quarters of the city’s buildings, with more than four hundred Jews 
killed by the initial shocks, including the Chief Rabbi Aaron ben Haim, 
and many more losing their lives out of the 15,000 who were killed 
in all. 

Mysticism, the Kabbalah, and Shabbatai Tzvi. Economic decline and politi- 
cal anarchy stifled much of the intellectual curiosity of the past and ended 
contacts between most Ottoman Jews and those outside the Empire. 
Europe now was beginning to enter onto the path of rationalism and 
enlightenment, but Ottoman Judaism remained dominated by religion. 
While the Jews of Germany and France emancipated themselves under 
the influence of Mendelsohn and the Encyclopédie, the overpowering and 
depressing combination of Ottoman disintegration and abuses, violent 
community strife, economic decline and poverty, and the domination 
of life by rabbinical authorities led most Ottoman Jews to withdraw 
away from active participation in society altogether. The schools which 
had long perpetuated the culture and progressive thought brought from 
Spain declined and for the most part closed. Ignorance and superstition 
replaced knowledge and thought. 
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Prayer and religious contemplation absorbed all of life and left no 
place for more secular activities. The innumerable religious prescrip- 
tions for food, dress, hygiene and social activity determined all family, 
economic and moral considerations, leaving no opportunity for change 
to meet the needs of the time. Pietism dominated mind and body alike. 
Obscurantism prevailed, while Rabbinical tradition itself was deformed 
under the mantle of Kabbalah mysticism. The Zohar of the Kabbalists 
replaced the Talmud and dominated life automatically and autocratically, 
without discussion, commentary, or understanding. People spent all their 
time in the yeshivas, no longer studying and discussing problems but 
memorizing and repeating the Zohar, whose every word dominated their 
lives. Kabbalistic symbolism determined all acts of daily life, morality, 
sexual and hygienic behavior, housing, clothing, food, education, the 
shape and length of hair and beards, the furniture used in houses, all 
that had once been influenced by the Talmud. 

The Shamanism of the ancient nomadic tribes now greatly influenced 
Jewish society. The world was considered to be full of demons, phantoms 
and spirits which had to be satisfied. Superstition replaced science. Amu- 
lets, charms, and magical Kabbalah formulas were used to heal wounds 
and remedy illnesses and became panaceas for every problem. And while 
all of this went on all work was suspended. All the once-bustling Jewish 
shops, factories and counting houses in the great cities of the empire were 
closed for hours and sometimes days on end while their occupants busied 
themselves with religion. Every act came to be determined by the stars. 
When plagues and fires spread, Jews prayed to God to produce instant 
miracles to stop them, fervently blaming God when he did not, praying to 
Saints in his place, for all practical purposes making Judaism polythesic 
instead of monotheistic. 

This tendency was manifested most vividly in the development of the 
Kabbalistic Messianic movement inspired by Shabbatai Tzvi (1625-76), 
also called Shabbatai Sevi, who claimed to be the Messiah sent by God 
to prepare his Chosen People for the imminent coming of the last day 
and of the Redemption, which he predicted would take place in the year 
1666. Born in Izmir in 1626 during the reign of Murad IV, to Ashkenazi 
parents that had emigrated from the Morea along with most of their 
village due to frequent attacks by their Greek neighbors, he was the 
youngest of the three sons of Mordechai Tzvi, called Kara Mentes, who 
from origins as a dealer in chickens became a commissioner and agent 
for the Dutch and British merchants then thronging into Izmir to take 
advantage of Ottoman weakness in the early years of the seventeenth 
century. Young Shabbatai pursued traditional Jewish legal studies at 
first under the direction of Joseph Escapa, concentrating on the works 
of Lurianic Kabbalism with such precocity, memorizing both the Torah 
and the Talmud and mastering the Zohar, that even in his teens he was 
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said to be ‘teaching instead of being taught’. Ascetic from an early age, he 
married young according to the Jewish custom of the time but remained 
distant from his wife in order to preserve his purity, divorcing her after 
a time and marrying again, though maintaining the same relations with 
his second wife as he had with his first. 

It was in reaction to the news of the Chmielnitski massacres of Jews in 
the Ukraine and Poland in 1648 that he began to go out into the streets, 
proclaiming to his fellow Jews that he was the Messiah who had been 
sent by God to recall his people from exile. In this, however, he clashed 
with the local millet leaders, including his teacher Joseph Escapa, who 
in 1654 forced him to leave because of his disturbing influence on the 
community. He first travelled to his family’s original home in Greece, 
reacting to hostile receptions by moving north into Macedonia. He 
attempted to settle among the Kabbalists in Salonica, declaring that 
he would never marry a woman because he was already married to 
the Torah, only to be expelled after nine months by the Jewish Federal 
Council due to the divisions he was causing within a community which, 
as we have seen, was suffering from all sorts of economic and social 
problems compounded by the old sectarian divisions. After wandering 
through the empire propagating his beliefs and securing followers, he 
returned to his father’s home in Izmir where he spent several years in 
a deep state of melancholy and depression. 

In 1662 he went to Rhodes, and for a time he settled in Egypt, gaining 
the support of the Cairo Jewish leader Rafael Joseph Celebi. In 1662 he 
made his first visit to Jerusalem, gaining new confidence by visiting the 
holy places and synagogues with which he was so familiar by reputation, 
securing many supporters among the poor whom he encountered in the 
streets. In 1663 he returned to Cairo, where with the support of Joseph 
Celebi he secured a wide following as well as substantial funds for 
further prosyletization and development of what now was becoming a 
major movement. It was at this time that he heard of a Polish woman 
living at Livorno, daughter of a Rabbi, who, it was said, would marry 
the Messiah before too much time had passed. Feeling that this was 
a sign from God, Tzvi had her brought to Cairo, where he married 
her on 31 March 1664 in a lavish ceremony and celebration held in 
the house of Joseph Celebi, paying the expenses of both her trip and 
the celebrations from the contributions of his many followers. In April 
1665 he went to Gaza, where he came into contact with Nathan b. Elisha 
ha-Ashkenazi (1644-80), usually called Nathan of Gaza, who had been 
following similar lines, engaging in asceticism and exercises in moral 
purification while concentrating on the Zohar and the disciplines of 
Luria. Soon afterwards, on 31 May 1665, under the influence of Nathan’s 
enthusiastic encouragement, Tzvi openly proclaimed himself to be the 
Messiah, and his apostle Nathan began energetically propagandizing on 
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his behalf throughout the Holy Land, creating excitement and support 
among the Jewish masses. 

It was at this point that Shabbatai Tzvi’s influence really began to rise. 
He went to Jerusalem, going around the city’s circumference seven times 
on horseback. He was received with adoration by the populace and a few 
rabbis, including Samuel Primo and Moise Galante, but he was met with 
considerable reserve by the leading rabbis of the city, who sent messages 
to the chief rabbis of Istanbul and Salonica warning them of his effect on 
their followers. 

While Nathan returned to Gaza to carry on his propaganda, Shabbatai 
Tzvi went via Safed and Aleppo and then back to Izmir in October 1665, 
there gaining substantial financial support as well as a mass of followers 
to the point where the entire Jewish community was involved, either 
in support or opposition. Though admonished by the Chief Rabbi of 
Istanbul to suppress Tzvi’s movement, the Chief Rabbi of Izmir did 
nothing, feeling that he had the situation under control and would only 
make matters worse by actively moving to suppress the self-proclaimed 
Messiah. Tzvi and his followers, however, were emboldened by this 
inaction. On Friday, 11 December 1665, his supporters broke down the 
door of the house of his principal opponent in the city, Rabbi Haim Pefia, 
and the next day they did the same to the latter’s Portugal Synagogue. 
Tzvi began to act as if he was a monarch as well as Messiah, holding court 
and insisting that he be approached with the kind of ceremony usually 
reserved for the Sultan. Perhaps in reaction to rabbinical condemnation, 
he went out of his way to violate Jewish laws, desecrating the Sabbath, 
developing his own liturgy, and eating food forbidden to Jews, in the 
process attracting many followers away from the millet leaders. 

As more and more local rabbis began to support the movement, on 23 
December 1665 he got them to depose Chief Rabbi Aaron Lapapa and 
to replace him with Hayim Benveniste, now one of Tzvi’s supporters, 
who immediately ordered that Tzvi’s name be mentioned instead of that 
of the Sultan in the Friday prayers performed in Izmir’s synagogues, 
a clear sign of revolt against the Empire’s Ottoman as well as Jewish 
establishments. Tzvi now ordered his followers to abandon the traditional 
reading of the Torah and mentioning of the name of God in religious 
services, and he replaced the ancient Jewish dietary laws with his own 
regulations, declaring that the final day of Judgement would come on 18 
June 1666. Just as the Jews in Spain had responded to persecution by 
devotion to Kabbalism, now also in consequence of the enthusiasm and 
devotion inspired by the Shabbatean movement, thousands of Ottoman 
Jews responded to their miseries by leaving their shops and businesses 
and giving up trade, commerce and industry altogether, marching in 
processions shouting ‘Long Live the King Messiah, Long live Sultan Tzvi’, 
while devoting themselves entirely to contemplation and prayer in almost 
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hysterical preparation for the great day which they were convinced would 
come in the not-too-distant future. 

Though Tzvi’s actions and claims continued to be met with consid- 
erable hostility by Ottoman rabbinical leaders, his fame and following 
spread widely among Jews throughout the East and Europe, in particular 
at Amsterdam and Hamburg, where Jews for the first time in centuries 
began to hope for liberation from the long-standing persecution to which 
they had been subjected in Christian lands, at the same time considering 
themselves freed of the long-standing restrictions imposed by Jewish 
orthodoxy on matters such as marriage, diet, and activity on the Sabbath. 
Those Jews who refused to accept his message and insisted on observing 
the regulations and traditions of the past were now considered by him 
and his followers as ‘unbelievers’, who could be and were attacked 
forcefully in order to compel them to accept him as Messiah, resulting 
in deep divisions in Jewish communities throughout Europe as well as 
the Ottoman Empire. His cause in Europe, moreover, was taken up by 
the marrano physician Abraham Miguel Cardozo (1627-1706) of Livorno, 
who became the leading theoretician of what was now becoming the 
Shabbatean version of Kabbalism. 

Shabbatai Tzvi’s fall was even more sudden than his rise. On 30 
December 1665 he decided that the time had come for him to go to 
Istanbul to fulfill his self-appointed role as king of the Empire. With 
a number of followers he left Izmir, travelling to the capital by sea. In 
the meantime, however, reports had come to the Sultan of what was 
going on in Izmir. These were compounded by the complaints of the 
Istanbul Chief Rabbi Yomtov ben Hanaya Benyakar that the movement 
was causing unrest and disturbance among his followers, many of whom 
were responding to his message by abandoning their shops and work as 
well as their observance of community and religious regulations. 

Orders therefore had been sent to the governor of Izmir to arrest Tzvi, 
but they arrived after his departure and were carried out only after his 
ship landed near Istanbul and the Messiah and his followers approached 
the city gates on 6 February 1666. They were arrested and sent in chains 
to the Ottoman court, then being held at Edirne, second capital of the 
Empire. Since Shabbatai Tzvi did not speak Turkish well enough to 
converse easily, the Jewish convert and physician Moshe ben Rafael 
Abravanel (Hayatizade Mustafa Fevzi Efendi) acted as translator. At first 
Grand Vezir Fazil Ahmed Pasha felt that the only solution to the troubles 
being caused by Tzvi was his execution, but the court banker, Mordehai 
Cohen, convinced him that this would only create a martyr which would 
expand instead of destroying the movement. Instead, therefore, Tzvi and 
his followers were offered the alternative of conversion to Islam, with 
Shabbatai Tzvi accepting on 15 September 1666, taking the name Mehmed 
Efendi, his wife Sara becoming Fatma Hanim, his two brothers taking the 
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names Ahmed and Abdullah, and his son becoming Ismail. Tzvi and 
his followers were sent to imprisonment at the fortress of Kumkapi 
(Aydos) at Gallipoli, on the Dardanelles, while the Grand Vezir decided 
what to do with them to quiet the disturbances which the movement 
had caused in Ottoman society. Even there, however, he managed to 
live relatively freely, receiving followers and continuing to spread his 
message throughout the Empire and Europe despite the disappointment 
of many that the Day of Judgement which he had presaged did not in fact 
come during the year 1666. 

The orthodox Jewish establishment was shocked by Tzvi’s surprising 
conversion to Islam, fearing that it would lead many other Jews as well, 
not only Tzvi’s followers, to do the same. While some of his followers 
were puzzled by his action, most rationalized it as a new means of 
offering penitence for past sins and suffering so as to speed up the 
final redemption under the leadership of Tzvi as Messiah, so many but 
not all followed him in conversion, creating new divisions and arguments 
among his own supporters as well as in the Rabbinical community. Tzvi 
himself was later allowed to stay in Edirne, and later Istanbul, where 
he settled first on the Bosporus at Kurucesme and later at the end of 
the Golden Horn at Kagithane. It is said that sometimes he lived as a 
Muslim and sometimes as a Jew, reading Psalms with Jews who came 
to his house or at the Ahrida synagogue. Wherever he was, however, his 
home became such a center of pilgrimage that in 1673 the Grand Vezir 
finally had him exiled to Berat, along the Dalmatian coast in Albania, 
with the costs of his travel being paid by Istanbul’s Jewish community 
to get him out of the way once and for all. In 1674 his wife Sara (Fatma 
Hanim) died, after which he married one of his followers, Esther (Ayse 
Hanim), daughter of one of his Salonica followers who had converted, 
Rabbi Joseph Pilosof (Abdtlgaffar Efendi). Shabbatai Tzvi died at Berat 
on 17 September 1676, though some of his followers developed the idea 
that he had not in fact died but rather had disappeared and would remain 
away until the world was finally ready to receive him as Messiah. 

Many of his followers did not imitate his conversion but remained as 
Jews, though secretly continuing to practice the rituals which had brought 
so much opposition from the Orthodox establishment in his own lifetime, 
in many cases coming to be treated very much like the marranos, whose 
conversion to Christianity in Spain led to permanent suspicians of them 
by the orthodox even after they had ostensibly returned to Judaism. Those 
of his followers in Salonica who joined him in converting to Islam in 
1687 and their descendants developed their own sect there, continuing 
to openly act as Muslims but secretly practicing the Shabbatean mystic 
form of Judaism to such an extent that they were recognized neither by 
Orthodox Muslims nor Jews, with the former calling them dénmes, or 
‘turncoats’, by their apostacy creating a new source of very deep division 
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in both the Muslim and Jewish communities, though by their ability and 
energy developing mercantile fortunes which enabled them to resist 
pressures from all sides and maintain their independent existence until 
well into the twentieth century. Gradually replacing Judeo-Spanish with 
Turkish in everyday life as a result of their conversion, they continued 
to use Hebrew for their esoteric religious practices, carried out in great 
secrecy in concealed synagogues, but themselves divided into three dis- 
tinct sects differing in traditions and ideas, often rivaling one another and 
rarely intermarrying. True Muslims avoided them, correctly suspecting 
them of non-Muslim leanings and practices, as did Jews, who considered 
them to be heretics. It is related that until the very last day of Ottoman 
rule in Salonica in 1912 they sent a daily delegation of seven to the city 
gates each morning to see if Shabbatai Tzvi was finally returning. 

Community Despotism During the Age of Decline. The Shabbatean move- 
ment deepened and extended the tendencies toward tyranny which 
anarchy and poverty had caused within the Ottoman Jewish community. 
Not only intellectual curiosity but also individual freedom were largely 
extinguished during the centuries of decline. Rabbis and legal scho- 
lars multiplied their sermons, admonitions and edifying prescriptions 
designed to moralize the masses, enclosing members of the congregations 
in a myriad of regulations which were now bound with a Kabbalistic rigor 
and asceticism that had not existed before. The kind of public democracy 
which had existed in the early kahals was ended. Chief Rabbi Judah ben 
Samuel Rosanes (1657-1727), excommunicated all those who refused to 
abandon the study of the Kabbalah and Shabbatean beliefs though at 
times when he agreed to lift the bans for those who recanted he himself 
was attacked for his leniency by the community Zealots of the time. 
Community policy was determined from on high without discussion 
or contradiction. The masses simply had to obey the leaders, the rabbis 
and notables, without having a voice and without even understanding 
the reasons for what was being done. 

For all practical purposes, the Jewish communities were now subjected 
to the rule of highly theocratic plutocracies, which tried to establish 
discipline and order to remedy all the difficulties of the time. All games 
and entertainments were now considered to be immoral because they 
limited the time the faithful for prayer and to study the law. There could 
be no relationship between men and women before marriage, which was, 
of course, arranged without participation of either the man or woman. 
Women could no longer show themselves to men except under the most 
complete of veiled costumes, and without any jewels or sign of luxury of 
any sort which might attract attention. They were not supposed to walk 
along the sea or in public places, particularly where non-Jews might be 
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present. Women were not supposed to go into the streets to buy food, and 
if they had no servants who could do this for them and had to go to shops, 
they were supposed to conduct their purchases from outside, through the 
door, not to enter at any time. Women were not allowed to work outside 
the home because of the presence of other men. When in the presence 
of men, they had to maintain themselves in subordinate and respectful 
positions without speaking unless spoken to. When guests were present 
in the house, they were supposed to remain in the background. Normally 
they were not even supposed to eat with their families. They were there 
only to serve, eating what was left after the meal was over. Women were 
admonished to maintain strict chastity at all times, even in relation with 
their husbands, except on the rare occasions when the marriage was to 
be consummated so that male children in particular could be produced. 

Not that men were particularly free either. The form and length of 
their beards and mustaches as well as their headgear and clothing 
were rigorously regulated, far more by the community than by the 
state. Alcoholic beverages were not supposed to approach their mouths 
except in the course of the kaddish ritual. All were supposed to be ina 
permanent state of repentence for past and future sins, and no better sign 
of piety could be demonstrated than voluntary submission to flagellation 
to mortify oneself by suffering in the eyes of God. 

Real prayer could be accomplished only before the Tabernacle of the 
Ark in the synagogue, so men were required to come, and when necessary 
their employers had to allow them to leave their jobs, in order to perform 
their prayers at the required time. Every morning, criers went through the 
Jewish quarters calling the faithful to perform their ablutions and go to 
prayer, lamenting the destruction of the Temple and the dispersion of the 
people of Israel. Even after the prayers were over, they still could not go 
to their places of work, for the psalms had to be read, and pity the believer 
who dared hurry off before these were finished in order to get to his daily 
tasks. Nor could they absent themselves from the required prayers on the 
Sabbath, on festival days, and on every Monday and Thursday, when the 
Torah was read in public lecture. They had to arrive on time, they had to 
bring with and use their tefillim in performing the prayers, and they had 
to pray properly if they wished to avoid strict punishment. 

The Sabbath was particularly regulated with rigorous precision. All 
members of the congregation had to cease work as soon as the sun 
began to set on Friday evening. Rabbis, beadles and others would go 
around the streets to remind shop keepers and artisans to close up and 
send their customers home in time so all could reach their homes before 
the sun had completely set. At home, of course, the women had to busy 
themselves all day making final preparations which had to be completed 
by sunset. When the men reached home, they were required to inspect 
what their women had done and to severely punish any failures and 
inadequacies or inability to finish on time. Nothing could be done on 
Saturday. On the Sabbath the believer was not allowed to go more than 
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two hundred meters from his home for any reason, though by tradition 
the entire quarter was interpreted to be the home of all Jews so that people 
could in fact go through the streets in order to proceed to the synagogue, 
since only before the Tabernacle of the Ark could real prayers be said to 
God. 

Jewish community organizations now became the watchdogs of moral- 
ity and suppressors of all signs of luxury. Memunim walked around each 
quarter and street entering homes, shops and synagogues alike, helping 
the poor and the sick to be sure, but at the same time watching out for 
even the smallest violation of public or individual morality and notifying 
the community leaders so that the proper punishment could be inflicted. 
Whenever the Jewish community was ravaged by an earthquake or fire 
or by another Janissary attack, the memunim would attribute the suffering 
to impiety and to appease divine anger would increase the severity of 
their supervision and punishments. Even the slightest mistake during 
religious services or infraction of the most complex takkanot would lead 
to severe chastisement and punishment, with corporal punishment most 
common. 

Jewish schools limited themselves to training their pupils for lives of 
prayer and contemplation and little else. Elementary schools largely were 
reserved for the children of the rich or for those preparing for the yeshivas 
and for rabbinical careers. Temporal studies were now gone, and instead 
the rabbis concentrated entirely on prayer, hardly teaching their students 
how to read Hebrew let alone the other languages of the empire in which 
they lived. As the kahals became too poor to support public education in 
the talmud torahs, the mass of children did not have access to any school, 
and so were left in complete ignorance, unable to read or write. As they 
grew up, they labored in the most humble occupations, without any of the 
spirit of learning or intellectual argument which had infected all classes in 
past centuries. The yeshivas continued to survive on the basis of founda- 
tion revenues left from more prosperous times, with those of the Ottoman 
Empire attracting students from all over southern and central Europe, but 
these also were products of their time, hostile to all instruction beyond 
the accepted religious norms, without any efforts to go into the sciences 
and liberal ideas which were freeing minds in Western Europe, and were 
in any case largely isolated from the communities around them and thus 
contributing little to Jewish intellectual development. 

Economic Pursuits. For the most part young Jews no longer learned 
or followed the trades of their father, leaving the more productive 
occupations requiring fine skills, such as gold and silver making and 
banking, to their Muslim, Greek and Armenian counterparts, and falling 
into poverty and misery emphasizing prayer and religious contemplation 
while practicing only simple occupations, requiring only limited knowl- 
edge and intelligence, like peddling the foods and goods produced by 
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others, and acting as fishermen or cultivators producing fruits and 
vegetables. Those Jews who did have more intelligence and training now 
were limited for the most part to service as scribes (soferim), reproducing 
the great Holy Books or writing letters and keeping accounts for others, 
or as typesetters, usually now for Greek or Armenian masters. Jews 
also continued to operate small shops in town and country, selling 
spices, meat, stuffs, drugs, oils and wines or to practice trades such 
as dying, tailoring, weaving, binding, and the like. They largely aban- 
doned international trade to Christians, however, if for no other reason 
than the Judeo-Spanish which they spoke no longer enabled them to 
communicate with their brothers in Europe, but they did continue to 
trade within the empire, between Bosnia and Uskiip in the Balkans to 
Salonica and Istanbul, and beyond them, across the seas to Alexandria, 
and ona smaller scale going into the countryside to sell manufactured 
products and buy the products of the land, particularly tobacco, wines 
and cheeses, bringing them to market in the cities, but the great profits 
from international trade were gone. 

Weaving remained the most important trade for the Jews of Salonica 
in particular, and there still were many Jewish cloth merchants, but the 
entire industry fell into depression due to the internal anarchy, the loss 
of foreign markets to European cloth manufactures, and also the cloth 
tax which had to be paid regularly to the army and the Treasury. As a 
result, much less than before was left to divide among the workers, and 
poverty and suffering among the mass of Jews increased substantially. 
The Jewish Federal Council of Salonica tried to revive the industry after 
1680 by replacing the home factories which had produced most of the 
work earlier with a vast cloth factory, called the Beylik, situated only a 
short distance from the White Tower and the Maritime Wall of the city. 
Masters and workers were grouped into their own corporation for the 
first time, not so much to protect their interests as to make certain of 
their willingness to work at low wages so the community could meet 
its obligations. Even then, however, production was insufficient to meet 
the community’s tax payments to the government, which as a result 
were increasingly made in cash rather than kind, leaving even less for 
the workers to do. Wages therefore became so small and available jobs 
in the Beylik so few that the community had to allow individuals once 
again to produce their own cloths at home, especially in the cortejos, to 
provide sufficient money for their daily expenses once their obligation 
to the community was completed. At the same time, the Jewish quarters 
of Istanbul and the other major cities of the empire emulated the Muslim 
quarters by deteriorating into little more than slums, with Jews crowded 
together into tenament-like yahudhanes, whose lack of fresh air and water 
as well as sewage facilitated the rapid spread of diseases of all sorts, 
adding to the misery. While the government at times tried to help 
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revive Jewish industries and to relieve crowded living conditions, its 
efforts were of little help so long as new markets could not be found. 
These efforts also were countered during the later years of the eighteenth 
century as well as in the nineteenth when Salonica was flooded with 
thousands of formerly-nomadic Turkish yéruks who were being settled 
in an effort to control anarchy and banditry in eastern Anatolia and were 
willing to accept even less than the Jews for working in the weaving 
factories. Between their competition and the deterioration of the industry, 
few Jewish weavers were left by the start of the nineteenth century, with 
poverty increasing enormously as a result. 

As Armenians and Greeks took over most of the more profitable 
businesses, a few Jews increasingly developed a new sort of profitable 
occupation, as agents (loez, pl. loazim) for foreign merchants and traders 
in the Ottoman lands. In the eighteenth century Ottoman Empire, the 
new masters of international trade were European Christians coming 
from ports like Marseilles, Venice, Ragusa, Ancone, Livorno, Genoa, 
Hamburg, Antwerp, Bordeaux and London. These people lived in the 
empire for several months at a time, selling European manufactured 
goods such as cloths and stuffs as well as spices and drugs from the 
East, and with the product of these sales purchasing Ottoman wheat, 
wool, skins, cotton and tobacco, which they sent back to Europe, gaining 
substantial profits in the process. It was not long before Jews became 
their agents in most of the ports of the Levant, buying and selling on 
their behalf, securing lucrative contracts to build houses, shops and 
depots and furnishing them with food, furniture, tapistries and the 
like, often at huge profits for themselves. These Jewish agents became 
in reality the masters of their patrons. They arranged for their homes and 
furnishings, bargained on their behalf for food and other commodities 
in the market places as well as with customers and sources of raw 
materials, kept their accounts, watched over payments, and cared for 
their problems in the local courts, leaving their masters with little do 
and also with little knowledge of what was being done in their name, 
and thus making themselves indispensable. Whether the actual traders 
were Greeks, Armenians or Europeans, it was said that in Macedonia, 
Thrace, Anatolia and the East nothing was bought, sold or exchanged 
without the participation of the Jews, who were the only persons who 
could deal with the local people of all religions as well as the increasingly 
corrupt officials. 

Jews remained as bankers, money changers, and customs agents as well 
as the doctors and druggists within the Empire. Only the Jews continued 
to know the quality and prices of goods, what prices should be paid or 
charged in purchases and sales, what customs duties should be charged, 
and the like, so few Muslim or European merchants or officials did not 
have their Jewish agents for these and other purposes. Jews continued to 
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secure valuable tax farms over many of the products of the empire due 
to their unique ability to manage them for the profit of all. 

Jews were not able to benefit from the protection of European consuls 
to the same extent as did native Christians in the early part of the 
eighteenth century since France led the way in ordering its agents not 
to protect Jews because of their competing with Christian merchants, 
with Britain and Holland following.? But there were other ways to secure 
European protection. Some Ottoman Jews began to invest in countries 
such as Prussia, Denmark, Ragusa and Holland in particular, gaining 
their citizenship and protection during the course of the century, at times 
becoming their honorary consuls back in Istanbul, making it relatively 
easy for them not only to secure protection for their own families but also 
for relatives and members of their own kahals. During the later years of 
the century also, as European prejudices began to break down, Ottoman 
Jews also secured berats of protection or employment as translators and 
domestics for the consuls of France, England, Sweden and Austria while 
using their influence to become rich merchants, bankers and traders by 
sharing the privileges of their masters. The sale by European consuls of 
paper positions as translators, domestics and the like became so blatant 
that in 1729 the Ottoman government tried to end the subterfuge by 
limiting such appointments to two for each consul, but strict insistence 
on the application of the Capitulations to the letter defeated this, as all 
other efforts. 

Jews continued at times to use their skills as physicians to gain 
influence among foreign consuls and ambassadors as well as in the 
Ottoman councils of state, though now not so much among members 
of the Ottoman dynasty as, rather, for their ministers. 

Tovia ha-Cohen served as physician and adviser to Sultan Mustafa II 
(1693-1703) Grand Vezir Rami Pasha, and later to Ahmed III's (1703-30) 
Grand Vezir Baltaci: Mehmed Pasha, advising the latter during his cam- 
paign which forced Peter the Great to surrender at the Battle of the Pruth 
(1710). 

Daniel de Fonseca (1672-1740) was born a marrano in Portugal. His 
grandfather was burned at the stake by the Inquisition; his father fled 
to escape the same fate. Daniel as a result was raised as a priest, 
but secretly continued to practice Judaism. When the Inquisition finally 
found out about this he fled to France, first to Bordeaux and then Paris, 
where he studied medicine, and finally to Istanbul, where he settled as 
a practicing physician in 1702 while openly embracing Judaism for the 
first time. Very much like the Jewish physicians who gained power and 
influence during the previous century, de Fonseca’s medical skills gained 
him wide esteem among leading Ottoman statesmen of the time as well 
as with the foreign diplomats and merchants then crowding into Istanbul. 
He soon became physician to the French Ambassador, and at the same 
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time used his contacts to represent France with Ottoman officials against 
Austria, gaining such prestige in France that when the Ambassador died, 
he was consulted by the Foreign Minister as to his successor, leading to 
his retirement in France, where he became a member of high society, 
Voltaire referring to him as ‘the only philosopher of his people’. 

Judah Baruh served as banker (sarrafbast) to Sultan Mahmud I (1730-54), 
using his position to get the Sultan to send agents to Vienna to dissuade 
Maria Teresa from her plan to deport all the Jews of Austria as a result of 
the entreaties of the Chief Bishop of Madrid. 

It was particularly when the European merchants were Jews that Otto- 
man Jews were able to benefit from the Capitulations by acting as their 
local commercial agents and intermediaries, in return receiving berats 
which provided European protection from the application of Ottoman 
laws and regulations and also with the same tax exemptions as those 
granted to their employers. Throughout the eighteenth century and 
into the nineteenth, the large colonies of European Jews who settled in 
Damascus, Aleppo and Eretz Israel worked so closely with its Jewish 
community that together they came to be called Francos, often adopting 
the surname for themselves, and dominated local commerce and inter- 
national trade by using the Capitulations rights derived from their home 
countries, extending their prosperity and protection by sending agents to 
places like Jerusalem, Acre, Jaffa and Safed, where local Jews benefited 
in the same way. In Damascus, it was the Farhi family that dominated as 
bankers and tax collectors as well as in foreign trade, largely because of its 
ability to maintain good relations with European protectors. In Egypt and 
the North African provinces, on the other hand, leading Jewish families 
managed to benefit from the Capitulations by having one member take 
up foreign citizenship, usually that of Austria or France, and then using 
such relationships to gain the desired privileges. 

These Jewish agents, honorary consuls, translators and the like, became 
the new dominant element in the Jewish community because of their 
relations with Europeans, gaining so much power that they were able 
to acquire hazaka legal rights of tenure to their positions, thus preventing 
other Jews from attempting to displace them by offering their services at 
lower prices to their masters. As time went on, however, they adopted 
themselves to the European languages and cultures of their patrons and 
largely cut themselves off, not just from the Muslims, but also from the 
masses and leaders of their own communities. This development left the 
latter in turn to become assimilated even more to a Sephardic culture 
which became increasingly Middle Eastern and even Islamic in its outlook 
and customs, separating them far more from Europe than had been the 
case in the past while they continued to descend into the pious poverty 
which characterized most of the Ottoman Jewish community as it entered 
the nineteenth century. 
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Culture and Intellectual Development. The partial revival of Jewish eco- 
nomic fortunes starting in the late seventeenth century led to an intel- 
lectual and cultural revival, particularly during the eighteenth. Hebrew 
now was limited to the role as language of religion, while the living 
Judeo-Spanish developed into the language of culture and communica- 
tion among all elements of Ottoman Jewry. 

This movement started with the work of Jacob ben Meir Culi 
(1690-1732), who had emigrated to Istanbul from the Holy Land in 1714 
and studied with Chief Rabbi Judah Rosanes (d. 1727), who appointed 
him dayyan and chief teacher for the entire community. Culi felt that 
after the anarchy in the Jewish community resulting from the Shabbatai 
Tzvi affair as well as the chaos then prevalent in the Empire, it was 
necessary for him to re-educate the Jewish masses in their own religious 
and cultural traditions. Since most of them knew very little Hebrew, he 
saw that such education and popularization would have to be carried 
out in the only language they knew, Judeo-Spanish, which combined 
the Spanish that their ancestors had brought with them in the fifteenth 
century with some Hebrew as well as Turkish, language of the country. 
In 1730 he published the first volume, covering the Book of Genesis and 
part of the Book of Exodus, of a massive series which he planned of Old 
Testament commentaries and called the Me’am Lo’ez, after the original 
Hebrew of the biblical phrase ‘the house of Jacob’. Written in a simple 
and popular Judeo-Spanish understandable to most Jews of the time, the 
series, as planned by Culi and carried out by his successors, became an 
encyclopedia of all aspects of eastern Jewish life and culture, presented so 
the people could easily understand and appreciate the principles of their 
faith and culture. 

All the great works of Jewish culture were to be elaborated on and 
explained — the Torah, the Talmud, the Mishna, the Midrash and the 
Zohar, along with the other great works of Rabbinical learning, bringing 
in Jewish traditions, history and folklore and clarifying the prescriptions 
of the Law. Culi himself died only two years later, while still working on 
the second volume of his work, which discussed the rest of the Book of 
Exodus. He left extensive notes and plans for the remaining volumes, 
however, and these were taken up by his colleague, Isaac ben Moses 
Magriso, who completed and published the volume on the Exodus 
(Istanbul, 2 vols, 1733, 1746), followed by Leviticus (Istanbul, 1753) 
and Numbers (Istanbul, 1764), with later volumes published periodically 
during the nineteenth century. The Me‘’am Lo’ez has remained the prin- 
cipal reader in Judeo-Spanish until modern times, for all practical pur- 
poses an encyclopedia of Sephardic knowledge. In its time, moreover, 
it was a major stimulus to the development of Judeo-Spanish literature, 
with numerous works being published. Among these were Abraham de 
Toledo’s popular Judeo-Spanish poem Las Coplas de Josef ha-Zaddtk (the 
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couplets of the biblical Jacob’s son Joseph) (Istanbul, 1732), which had 
some 400 quatrains with its own peculiar melody and is often sung 
during the Purum festival; Meshivat Nefesh (1743), a translation and 
commentary by Shabbatai Vitas of the poems of Solomon ibn Gabrol; the 
anonymous Ma’assioth del Senyor de Ya’akov Avinu(1748); and moralistic 
poems by Yomtov Maggala, Tohakkat Magula (1756). Benjamin Perez 
published numerous translations for the masses, including the letters 
of Ribi Akiba (1729). The ‘father of Judeo-Spanish literature’, Abraham 
ben Isaac Assa (1710-68), published numerous original works and trans- 
lations of historical, scientific and religious studies during the middle 
years of the eighteenth century, including the Old Testament(Istanbul, 
1739-45), a manual of religious ritual and prayer called Zorkhei Zibbur 
(Istanbul, 1739), the Shulhan Arukh of Joseph Caro, and even a history 
of the Ottoman dynasty. One of the great Jewish poets and composers, 
Rabbi Moshe Faro (d. 1776), also was active at this time, producing his 
memorable Suzikdr Peshrevi and Shadarban Peshrevi, which brought him 
fame among Muslims and Jews alike during much of the next century. 
The Jewish musician Isaac Fresco Romano, known as Tanburi Izak, also 
was so famous that he became the instructor for Selim II in playing the 
tanbur. 

The Hebrew-language presses which had flourished a century earlier 
were largely closed from 1590 through the first three decades of the 
seventeenth century. They were revived, however, by Rabbi Solomon 
Franco in 1638, with the help of several refugees from the Chmielnicki 
massacres, and continued by his son Abraham Franco and son in law 
Soloman Gabay, who continued to publish until 1695, for the most 
part, however, printing religious tracts including those of Shabbatai 
Tzvi. Jedidiah Gabay’s son Abraham transferred his father’s press from 
Leghorn to Izmir in 1657. 

Jewish printing in the Ottoman Empire revived early in the eighteenth 
century as part of the literary revival in Judeo-Spanish. Ribi Jonah ben 
Jacob Ashkenazi (d. 1745), a refugee from Galicia, emigrated to Istanbul 
soon after the Chmielnicki massacres, establishing a new press there in 
1710, at first in partnership with another emigrant, Ribi Naftali ben Azrial 
of Vilna, and then on his own a year later in Ortak6y, which remained 
in operation with some fifty workers well into the century. In 1720 a 
shipment of his books was lost at sea, while a dishonest agent fled to 
Poland without paying him. Ashkenazi followed in an unsuccessful effort 
to recover his funds, and though unsuccessful he stopped in Amsterdam 
on the way back, there printing several books which he had brought with 
from Istanbul. On his return, he printed the responsa and other works 
of Ottoman rabbis, including some which he secured during a trip to 
Egypt. In 1728 he opened another press in Izmir in partnership with 
Rabbi David Hazzan, though this was closed in 1739 when the latter 
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moved to Jerusalem. Although his press was destroyed by fire in 1741, 
it was restored with the help of Istanbul Chief Rabbi Abraham Rosanes, 
and it continued in operation by his sons and grandsons, printing some 
188 works in all, including the Zohar and Hemdat Yamin as well as a 
Judeo-Spanish translation of the Old Testament, Josippon, and the first 
volume of Me’Am Lo’ez, before it was finally closed in 1778. In Salonica, 
printing was revived by Abraham ben David and Yomtov Canpillas in 
1709, the latter going on to operate his own press after 1729, for the 
most part printing rabbinic novellae, homiletics, and responsa. Printing 
remained largely a Jewish trade in the Empire during the remainder 
of the century so that when Ibrahim Muteferrika established the first 
Ottoman Turkish press beneath the walls of the Topkapi Saray in 1727, 
it was the Jewish master Ribi Yonah ben Yakov Ashkenazi who designed 
and cast the Arabic letters and advised him on how the press should 
be operated. Presses also were set up in Istanbul by Izak Valero in 
1755 and by Haim Eli Pardo in 1782, by Yonah Ashkenazi, David 
Hazzan, Barzilay Yaves, Samuel Danon and Judah Hazzan in Izmir, 
and by David Nahmias, Besallei Levi Ashkenazi and Raphael Kalay in 
Salonica, all printing Hebrew religious works as well as literary works 
and translations in Judeo-Spanish, contributing significantly to the latter’s 
development in place of Hebrew as the major language of culture as well 
as communication among the Sephardic Jews of the Ottoman Empire. 
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The Revival of Ottoman 
Jewry in the Nineteenth 
and Twentieth Centuries 


OTTOMAN JEWRY AND THE NINETEENTH-CENTURY OTTOMAN 
REFORM MOVEMENT, 1800-76 


The Tanzimat Reform Movement. The situation of Ottoman Jewry and of the 
Ottoman Empire as a whole changed dramatically during the nineteenth 
century. For one thing, the Ottomans finally became aware of the extent 
of their weakness in comparison to the rising nation states of Europe and 
decided that the only way to remedy their problems and save the empire 
from destruction was to abandon efforts to restore the institutions and 
ways of the past and to replace them with new and modern ones which 
better met the needs of the time. The reform movement that followed, 
known as the Tanzimat, or ‘re-orderings’, was planned during the reign 
of Sultan Mahmud II (1808-39), and carried out under his two sons Abditil 
Mecid (1839-61) and Abdul Aziz (1861-76) and a group of modernist 
bureaucrats led by Grand Vezir Mustafa Resid Pasha. Their work was 
largely completed during the controversial reign of Sultan Abdtil Hamid 
II (1876-1909), who through his autocracy brought the empire into the 
modern world. though at the price of suppressing a gradual evolution 
toward representative government which had been begun during the 
previous quarter century. Ottoman modernization culminated during 
what has come to be known as the Young Turk period, from 1908 to 
the end of World War I, when efforts to democratize the system through 
Constitutional government led to an intense but very short period of 
political, social, and economic democracy between 1908 and 1912, only 
to be replaced in consequence of foreign attacks and domestic nationalist 
revolts and massacres by the Young Turk autocracy which brought the 
empire into World War I on the side of the Central Powers, whose defeat 
led to its final disintegration and to the emergence of a number of national 
states led by the Republic of Turkey. 

Execution of Jewish Community Leaders. The nineteenth-century Ottoman 
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reform movement had a major impact on Ottoman Jewry. It really began 
on 15 June 1826 when Sultan Mahmud II destroyed the Janissary corps, 
composed of Christian converts and their descendants, which during 
the years of disintegration had constituted the principal military arm 
of misrule, abuse and reaction, including repeated ravaging of Jew- 
ish homes and shops in the major cities of the empire. The principal 
leaders of the Jewish community at the time, however, the Baghdad 
banker Ezekiel ben Joseph Gabay, Janissary paymaster Isaiah Aciman 
and money changer, court banker and chief tax collector Celebi Behor 
Isaac David Carmona (1773-1826), were executed in 1826 by order 
of the Sultan, ostensibly because of their involvement with Janissary 
finances. In fact, however, this event was only one more illustration 
of the long-standing rivalry between Jews and their Christian rivals, in 
this case the Armenian bankers who had monopolized Ottoman court 
finances since the decline of the Jewish bankers in the late seventeenth 
century. For some time there had been considerable competition in the 
Palace between these Armenian bankers, now led by Allahverdioglu and 
his two brothers, and the leader of the Jewish bankers, Ezekiel Gabay, 
who in 1811 had been appointed banker (sarrafbas1) for the Sultan as a 
reward for his assistance in putting down the revolt of the Mamluk leader 
Kuiguk Stileyman Pasha in his home town of Baghdad. Gabay for some 
time had maintained his position amidst the Byzantine intrigues then 
current in the Sultan’s entourage largely through the support of Selim III's 
favorite, Halet Efendi, and the Queen Mother (Valide Sultan). In response 
to Armenian pressure to get the Jews out of the Palace once again, Gabay 
got the Queen Mother to arrange for the execution of the three Armenian 
bankers, leaving Gabay and his associates in control for the moment. This 
in turn led the Armenian Director of the Mint (Darbhane Miidiirti), Kazaz 
Artun Haratyun, to spread accusations that Gabay, Aciman and Carmona 
were supporting the Janissaries against the Sultan’s efforts to reform them 
because of bribes as well as the very substantial profits they were securing 
from their long-standing association. At first Gabay was able to counter 
these accusations by going to the Sultan in turn and, with Halet Efendi’s 
help, accusing Artun Kazaz of irregularities in purchasing gold for the 
Mint, in fact a long-standing prerogative of its directors during the 
centuries of decline. Kazaz Artun in consequence was removed from 
the Mint and exiled to Rhodes, but he had his own friends in the 
Palace who intervened on his behalf. After a short exile, therefore, he 
was pardoned, returned to Istanbul, regained his Directorate of the Mint, 
and then intrigued successfully to get the Sultan to disgrace Halet Efendi 
and exile him to Konya, where he was executed. This left Gabay without 
his principal protector in the Palace, so Kazaz Artun and his Armenian 
colleagues once again spread rumors that the three Jewish bankers were 
trying to protect the Janissaries, intriguing to get rid of them as the best 
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means of restoring the Armenians control of Palace finances. Gabay was 
the first to go as a result. In 1826 Artun Kazaz got the Sultan to imprison 
him, and although the Queen Mother was able to secure a pardon for him 
as soon as she heard what had happened, Kazaz Artun moved quickly to 
get him executed before the order arrived. Now the Armenian bankers 
were free to do what they wanted. Kazaz Artun went on to secure the 
dismissal and murder in his Cyprus exile of Isaiah Aciman, and of Behor 
Carmona, who was arrested at his yali at Amavutk6y, also on the pretext 
of his Janissary sympathies, thus restoring Armenian supremacy in Palace 
finances, at least for the moment. 

That this incident was entirely a product of Armenian palace intrigues 
and did not manifest any policy of anti-Semitism or abuse toward Jews 
on the part of the sultan is shown by the fact that soon afterwards 
Mahmud took the first step toward abolishing differences among subjects 
of different religions to achieve equality for all by ordering government 
and army officials to abandon wearing the turban and flowing robes of 
the past, whose various shapes and colors marked the religion as well as 
status of each person, replacing them with the simple fez and frock coat, 
which had to be worn by all regardless of their status in life. 

Restoration of the Grand Rabbinate. Initial Reorganization of the Jewish 
community. Mahmud went on to institute major reforms in the Jewish 
millet to enable it to share in the reforms he was introducing. In 1835, soon 
after he had destroyed the Janissary corps and begun his efforts at modern 
reform, the Jewish community of Istanbul got him to resume appointing 
Grand Rabbis for the entire Ottoman Jewish community, largely so they 
could have political rank and influence in Ottoman governmental affairs 
equal to those of the Armenians and Greeks, who long had used their 
Patriarchs as influential protectors in the Ottoman court. Jews had not 
felt the need for such protection during the century following the death 
of Grand Rabbi Elijah Mizrahi in 1535 because of the protection provided 
them in court during the sixteenth century by the influential Jewish 
physicians and bankers, so none had been appointed for some three 
hundred years. But by the nineteenth century the latter no longer had 
influence in court, and the triumph of Kazaz Artun had shown quite 
clearly how much the presence in court of an official like the Grand 
Rabbi was needed to protect the Jewish community from the intrigues 
of its rivals. Grand Rabbi Abraham ha-Levi thus became the first Jewish 
Grand Rabbi for the empire since Elijah Mizrahi had supposedly served, 
beginning a new line of official Jewish community leaders who have 
continued right to the present day. Ha-Levi’s appointment was greeted 
with joy by the Jews of Istanbul, who set out lanterns throughout the 
Jewish quarters of the city while praying for the continued good health 
of the Sultan. 

The new Grand Rabbi was far more powerful than his predecessors 
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three centuries earlier had been. His berat of appointment indicated that 
he was to perform three basic functions. 

First of all he was an Ottoman official, the chief governmental repre- 
sentative in the Jewish community, responsible for collecting government 
taxes from community members and seeing to it that they obeyed all 
the laws of the Sultan, delivering the collections to officials of the 
treasury, and turning violators over to the Sultan’s police and courts for 
punishment according to the law. He also was the principal community 
representative with the government, replacing the old Kdhya, and as 
such he transmitted community complaints and requests to the relevant 
officials and departments and secured imperial orders and regulations 
to meet its needs. In all of these duties, as well as in his appointment 
and removal, the Grand Rabbi was under the supervision of the Ministry 
of Foreign Affairs until 1877, after which, as part of the Constitutional 
reforms then introduced by Sultan Abdul Hamid II, supervision was 
transferred to the Ministry of Justice and Sects. 

Secondly, he was administrative leader of the Jewish community, not 
only in Istanbul but throughout the Empire, in charge of levying and 
collecting community taxes and administering and financing commu- 
nity functions such as organizing, maintaining and staffing schools, 
orphanages, hospitals, and charitable institutions. Synagogues and other 
religious buildings were officially supported by foundations, very much 
like those vakifs which supported mosques and churches, but while these 
were placed under the supervision of the government as part of the 
Tanzimat reforms, the Grand Rabbi was in charge of appointing their 
administrators, and thus, for all practical purposes, operating them in 
the same way he operated the other community institutions. In these 
functions he received assistance when necessary from the Ottoman police 
and local officials as well as the local chief rabbis and their commit- 
tees and administrators, but he also maintained his own bureaucrats 
to exercise his authority so as to rely on the government as little as 
possible. 

Finally, he was religious leader. He was in charge of all rabbis and 
community heads. He was leader of the Jewish court system and alone 
had the right to administer the extreme penalties of ban and excommu- 
nication against those who seriously violated the religious law. Disputes 
among rabbis also could be settled in his presence, but while his functions 
as government agent and administrative leader gave him considerable 
prestige, his ability to convince the other rabbis regarding interpretation 
of the law depended even more on his personal prestige, which varied 
considerably according to the individuals who held the position, though 
in general their ability to lead tended to increase during the terms of the 
last three Grand Rabbis who occupied the post before and during World 
War I. 
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In the years following restoration of the Grand Rabbi and the appoint- 
ment of Abraham ha-Levi, the Ottoman government specified and elabo- 
rated his authority in a whole series of regulations and berats which gave 
him power over the other rabbis of the empire and enabled him to help 
them enforce their communal regulations over their members and to force 
the latter to accept the authority of the rabbinical courts. By the terms of 
these regulations, the principal functions and powers of the Grand Rabbi 
were as follows. 

Power Over Other Rabbis. The appointment or dismissal of city and 
provincial chief rabbis and rabbis throughout the Empire was valid only 
if approved by the Grand Rabbi. A Rabbi could not be arrested by civil 
authorities without the approval of the Grand Rabbi. The Grand Rabbi 
could get the Ottoman police to intervene and punish or jail rabbis who 
failed to obey his orders. If a rabbi died without heirs, his property could 
be taken for the public treasury, as was done for all Ottoman subjects in 
such circumstances, only after the affirmation of the Grand Rabbi that 
there were in fact no such heirs. 

Power to Enforce Communal Regulations. The Grand Rabbi, chief rabbis 
and individual rabbis were given legal authority by the government to 
force Jews to obey communal regulations regarding all matters, including 
Kosher food regulations, with those failing to follow the Jewish dietary 
precepts being subjected to imprisonment in the city jails rather than 
those of the synagogues or the Grand Rabbinate. Marriages among Jews 
could be consummated only with the consent of the Grand Rabbi or his 
representatives in the provinces, the chief rabbis, even if they involved 
second marriages or marriages performed outside the empire. No-one 
could require a Rabbi to celebrate a marriage or approve a divorce 
which he felt was contrary to Jewish religious law, and no-one could 
yet get married or divorced without religious approval. Transfers of 
property required approval of the religious authorities before they could 
be completed. And in the absence of heirs to the property of deceased 
Jews, transfer of the property to the Public Treasury, as was done for all 
subjects without heirs, could be accomplished only after certification by 
the Rabbi rather than by the local Kadi, whose approval was required of 
other subjects. 

Power Relating to Court Cases in Religious Courts. If any Ottoman rabbi 
was involved in a legal case involving Muslims or Jews which was heard 
in Muslim religious courts, he had to be judged before the Istanbul courts, 
where the Grand Rabbi had the right to station a representative to defend 
his interests. If the Rabbi or other Jews were involved in Muslim court 
cases, they were not required to give testimony under Muslim oaths, but 
instead the Grand Rabbi or his representative could take their testimony 
under oath in a synagogue for transmission to the kadi, so that their 
testimony could be given the same weight as that of Muslims in the 
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kadi’s court. 

Power in Relation to Government Authorities. Nothing belonging to a 
synagogue or school could be confiscated or seized to settle debts to 
individuals or to the government without the approval of the Grand 
Rabbi, and if this regulation was violated the Grand Rabbi had the right to 
demand that the property be restored with compensation. No-one could 
enter a Jewish school under pretext of investigation without advance 
permission of the Grand Rabbi. Police officials or treasury employees had 
to be punished if they sought to extort illegal payments or gifts. The Gov- 
ernment provided special facilities to the Grand Rabbi and other rabbis 
when they or their agents travelled in the Empire, permitting them to go 
in disguise when necessary, particularly when they were going around to 
collect taxes on behalf of the Treasury, since the knowledge that they were 
conveying large amounts of gold and silver inevitably subjected them to 
the threat of robbery. Grand Rabbis and other rabbis were also given 
exemptions from most Ottoman as well as Jewish community taxes, as 
well as from the requirement imposed on subjects in time of mobilization 
to allow their homes to be used as barracks for soldiers. 

The Sultan’s official appointment letter (berat) of 26 July 1854 given 
Grand Rabbi Hayim ha-Cohen (1854-60), whose principal provisions 
were repeated in appointment letters given to the subsequent Grand 
Rabbis, gives a good idea of what the Grand Rabbis could and did do 
at this time: 


Following the necessary dismissal of Rabbi Yako (Jacob Behar David), 
Rabbi of the nation of Jews of Istanbul and its environs, my imperial 
irade has named in his place Rabbi Hayim (Hayim ha-Cohen), elected 
by the Jewish nation and possessor of this Berat. Hayim, as usual, has 
requested by petition that he be given the glcrious Berat. The relevant 
registers have been examined, and it has been confirmed that for the 
post of Grand Rabbi Yako the sum of 60,000 akces was provided (to 
the Sultan) as piskes (gift), and another fixed sum of 338,999 akces was 
deposited into the Imperial Treasury from March of each year, sums 
which are included in the accounting books to the end of the year. 
Having been notified that the piskes of 60,000 akces was paid into the 
Imperial Treasury, I have delivered this Berat, and have ordered that 
the above-named Rabbi Hayim be Grand Rabbi of the nation of Jews 
of Istanbul and its environs, and that all Rabbis of the Jewish nation 
and chiefs of communities, large and small, of my empire, recognize 
him as Grand Rabbi, that they address themselves to him regarding all 
affairs concerning the Rabbinate, that they not disobey his word when 
it is reasonable, and that they do not lack submission and obedience 
to him in matters regarding their religion. Since it is not contrary to 
their religion to read the Torah in the house of that Grand Rabbi and 
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in other houses, we order that no policeman commit any excesses or 
molest them or extort money from them, or mix into their cult in 
any way, which would be in violation of Muslim religious law and 
the (civil) laws in force, nor should they say to them ‘You should 
organize your religion in your houses, and when you read the Torah, 
you should turn down the curtains and the lamps.’ (We further order) 
that the synagogues and schools, which for many years have belonged 
to that (Jewish) nation, should not be the object of any descent under 
the pretext of inspection; that no-one should interfere with their 
restorations and repairs, which can take place without permission, 
nor should any barrier be made to their repairs; that no seizure should 
be made of objects in the schools and synagogues for debts or other 
reason; and that whatever has been taken by tricks should be restored 
through the intervention of the Muslim courts. 

In matters concerning marriage and divorce of Jews as well as differ- 
ences between two Jews, it is the aforementioned Grand Rabbi or his 
representatives who should settle them, if the two parties are content, 
in accordance with their own law. In matters concerning making peace 
or opening an inquiry, they can carry this out according to their law in 
their own synagogues. If, according to their law, guilty persons should 
be banished, according to their old custom, neither the Muslim judges 
nor anyone else should interfere; they should not seize their papers, 
and should not prevent the penalty of excommunication when it takes 
place. 

The Rabbis or their representatives under the orders of the Grand 
Rabbi cannot contract marriages which are not permitted by their 
religion without the authorization of the Grand Rabbi or his repre- 
sentatives. If someone of the Jewish community (taife) wants to marry, 
divorce, or take a second wife without divorcing the first one, or wants 
to go somewhere else to get married, he can do so only after having 
secured the authorization of the Grand Rabbi. Thus even influential 
persons cannot force the Rabbis by saying to them, contrary to the law, 
‘Marry this woman with this Jew ....’ 

If, in accordance with their law, the Rabbis do not bury Jews who 
died and who are known to have acted against the law, the Muslim 
judges and police and other influential officials cannot force the Rabbis 
(to do so) by saying ‘bury him’. 

To prevent molestation of Rabbis in different places under the 
authority of the aforementioned Grand Rabbi who are appointed 
by imperial Berat and who go to collect taxes, the conditions to 
avoid such molestations are detailed in their berats (of appointment). 
Thus there will be delivered berats, stating privileges, to the Rabbis 
of the provinces, whose nomination is requested by sealed petition 
by the aforementioned Grand Rabbi. No-one has the right to solicit 


154 History of the Jews of the Ottoman Empire and Turkish Republic 


the appointment of a Rabbi for such or such place, nor to apply 
pressure to achieve such an appointment, or to request that such and 
such synagogue be given to such and such Rabbi. 

Regarding clean or unclean (kosher or taref) foods and drinks, no-one 
can interfere and say such and such a thing is kosher or such and such 
a thing is taref. 

If as a result of the bad conduct of a Rabbi, a Pasha, a Kadi, or a 
Naib makes complaints against him, requests his dismissal and the 
nomination of another in one of the places included in the provinces 
under the authority of the Grand Rabbi, nothing will be done about 
that complaint until the Grand Rabbi has testified as to the veracity of 
the information. In the same way, if in one way or another a berat has 
been given to a Rabbi in the absence of a sealed request by the Grand 
Rabbi, it will not be taken into consideration by the local authorities 
where the rabbi wishes to have a position. 

When some Rabbis from outside come for some matter to my 
Istanbul, no policeman (zabit) can interfere with the appointment of 
their representatives. It is necessary to give guides to these representa- 
tives and to persons whom the Grand Rabbi sends to collect taxes owed 
to the Government. Moreover, since these persons, in order to go on 
the roads in security, must disguise themselves and carry arms against 
bandits, the policemen, treasury officials and other officials should not 
interfere with them or pressure them or request a gift or other income, 
which is contrary to the glorious Muslim Holy Law (Seriat). 

In any case when the Grand Rabbi, other Rabbis, their representa- 
tives or men are involved in a case under the authority of the glorious 
Holy Law of Islam, this case can be dealt with only by my Porte of 
Felicity in Istanbul. If there is a case where a Jewish Rabbi must be 
arrested by authorization of the Muslim Holy Law, it can be done only 
through authorization of the above mentioned Grand Rabbi. 

A Jew cannot be forced to convert to Islam without his consent. 

No-one can interfere with the foundations of synagogues and 
schools, which have been, from ancient times, the property of the places 
included under the authority of the Grand Rabbis. These foundations 
are their properties, as they have been in the past. 

No-one should seek excuses or hesitate to pay the taxes of the 
Government, and community taxes, the gabelle taxes, and the Grand 
Rabbinate revenues the Jews must pay every year. 

The properties, money, and horses, and all possessions of Rabbis 
who die without heirs, are to be taken for the government Treasury by 
representatives designated by the Grand Rabbi. No agent of the Public 
Treasury (Beyt ul-Mal) can interfere; these properties remain for the 
profit of the Treasury. No-one else can seize the money and property 
of those who die without leaving any heirs. The wills of Rabbis who die 
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and who, in accordance with their law, leave (property and income) to 
their synagogues, their poor people, and to the Grand Rabbis are valid 
and can be extended by the Muslim (Seriat) courts in accordance with 
their (Jewish) law and customs, and by witnesses of their own nation. 
If during their lifetimes, Jews leave by will something to their Grand 
Rabbi, their Rabbis, their synagogues and their poor people, the things 
that they have left will be, after the death of the testators, turned over 
to the heirs by intervention of the Muslim courts. 

When transgressions are committed contrary to the religion of this 
nation and which merit being punished, the government policemen 
(zabits) and others cannot prevent the deputy (faras) accompanying 
a delinquent accused by a declaration (tezkere) signed by the Rabbis 
and community chiefs from taking him to the prison at the Grand 
Rabbinate (hahamhane). 

The police, the army and the mail men cannot interfere with the 
walking stick that this Grand Rabbi customarily uses, or with the 
horse that he rides, his employees and his clothing, and the mounts 
and mules used by Rabbis from other places. 

The army should not attempt to force Rabbis and community chiefs 
to allow their houses to serve as barracks (konaks) to lodge soldiers and 
other guests. Nor should they demand that the Executive Secretary 
(Kap Kethudast) or other (fifteen) persons in the service of the Grand 
Rabbi pay poll tax (cizye), household tax (avariz) or other customary 
taxes (required from the public). 

Customs duties should not be collected at the quais or city gates for 
effects destined for their (Jewish) rabbinates, synagogues and schools. 

If the Rabbis collect any sort of tax for visits of pilgrims, whether to 
Istanbul or places in the provinces, no-one has the right to interfere 
with what they do. Neither the police nor anyone else can interfere 
saying ‘bury the dead here, read their fate’. 

Everything that the Grand Rabbi requests of the Government with 
his official seal concerning religion will be permitted. 

No-one can interfere with the Grand Rabbi by saying to him ‘take 
us into your service’. 

And no-one can, in any case or matter, act against the conditions 
mentioned in the register in relation to his power.! 


Equal Treatment for Subjects of all Religions. The Tanzimat Imperial rescripts 
which declared the objectives and programs of modern reform, issued 
on 3 September 1839 and again on 18 May 1856, promised full legal 
equality for all subjects of the sultan regardless of religion, beginning 
a policy by which all the legal limitations imposed on members of 
society according to religion were brought to an end.2 Mahmud II’s 
son, Sultan Abdtil Mecid (1839-61) stated to Albert Cohn, a Rothschild 
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agent, during his visit to Istanbul in 1854 that ‘My heart knows no 
difference among the rayas of my empire; all rights and privileges will 
be given to all rayas without any distinction.’ In subsequent years he 
showed that these expressions were not empty words. Jews, Christians, 
and Muslims were admitted on an equal basis to government schools 
and positions in the Ottoman administration. The traditional clothing 
regulations distinguishing members of the different millets, classes and 
occupations were allowed to fall into disuse, along with restrictions on 
the construction and repair of synagogues and other buildings, though 
not without considerable opposition on the part of the Muslim religious 
leaders and public in the Arab provinces. The Ottoman government now 
provided assistance when needed to the Jewish communities in carrying 
out their functions, particularly in collecting the gabelle tax levied on 
cheese, wine, and meat. Security of life and property was guaranteed. 
Equal taxation was assured by gradually eliminating the old indirect tax 
farm collection system and the emphasis on indirect, excise taxes and 
their replacement with new impositions based only on income, though 
this process was completed only in the early years of the twentieth 
century. Freedom of worship and religious practice were confirmed on 
numerous occasions. Non-Muslims were given the right to hold public 
offices and authorized to be members of the representative assemblies 
then being formed on the municipal and provincial levels, so Jews as 
well as members of the other major minorities began to secure important 
positions in the government including those of directors of departments, 
as well as becoming teachers, doctors, ambassadors and consuls, and 
even judges in the secular courts. All of this was taking place at a 
time when in the western Europe that the Ottomans were nominally 
at least imitating Jews still were being subjected to substantial political 
and economic discrimination. 

The traditional poll tax, which had been levied on non-Muslims in 
return for exemption from military service, was replaced in 1855 by 
a military substitution tax, bedel-i askeriye (‘the military price’), levied 
on Muslims and non-Muslims alike who wished to be exempted from 
military service requirements which now were supposed to be applied to 
all, regardless of religion. In fact, however, Jewish and Christian youths 
continued to wish to avoid military service in preference for the greater 
opportunities offered in civilian life, and the Muslims were not anxious 
to have them, so all non-Muslim youths of military age paid the bedel- 
askeriye and none served in the army. It was only in 1910, as a result of 
pressure from Grand Rabbi Haim Nahum Efendi in particular to show the 
Jewish millet’s loyalty to the Ottoman state, that this tax was abolished 
and non-Muslims were in fact conscripted into the armed forces along 
with Muslims despite the continued opposition of the Christian patriarchs 
to such military service for their young men. 
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The Jewish millet and the other millets thus were not abolished, since 
this would have been misconstrued by the Ottoman enemies in Europe 
as an attack on religion as such. In fact their authority was strengthened 
in certain respects and new millets were created for Catholics and for 
Serbian and Bulgarian orthodox groups as a result of foreign pressure. 
But as first steps toward ending their monopolistic control over the lives 
of their followers, secular institutions of education, law and justice were 
created side by side with the old-established religious schools and courts, 
greatly lessening their power. Equal justice now was provided through 
enactment of new secular legal codes based on European models and 
enforced by new Nizamiye secular courts available to all subjects regard- 
less of religion, which were opened throughout the empire during the 
century. All the new law codes and governmental regulations were trans- 
lated into Judeo-Spanish so that those members of the Jewish community 
who did not yet know Ottoman Turkish would understand them and be 
in a position to take advantage of them. Secular schools were established 
on all levels to teach the sciences and languages needed for Ottoman 
youth to enter the modern world, but which long had been ignored for 
the most part in the millet schools, and they were opened to all subjects, 
Muslim and non-Muslim alike, regardless of religion and status. 

The work of the modern state schools, moreover, was supplemented by 
the introduction of large numbers of foreign schools. Christian mission- 
aries from England, Austria, France and the United States established 
schools all over the empire, with the intention, not only of educating 
young Ottomans, but also converting them to their brand of Christianity, 
both Protestant and Catholic. These schools were intended for Muslims 
and Jews as well as Christians. For the most part, however, Muslims were 
forbidden to attend, so that only Christian Greeks and Armenians took 
advantage of them. Many as a result converted to Protestantism and 
Catholicism as part of an effort to escape the control of their old religious 
leaders, and in many cases went on to develop violent, revolutionary 
activities against the Ottoman government, using the missionary schools 
as bases for their planning and storing of arms, sometimes going so far as 
to preach a ‘crusade against the Turk’ to their converts and friends. While 
Ottoman subjects were not prohibited from using their millet schools and 
courts, the advantages which the new secular alternative institutions 
provided attracted so many that the hold which their religious leaders 
long had exercised over their lives within the millets was necessarily 
weakened as a result. 

Jewish Reaction to Ottoman reforms. The reaction of the Jewish commu- 
nity in most parts of the empire to Ottoman modernization was mixed, 
but for many years it was far less favorable than that of the Christians. 
As a result Jews took much less advantage of the new opportunities than 
did the latter, at least until after the Crimean War. 
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Only in Ottoman Egypt did Jews participate fully in the reform move- 
ment, largely under the stimulus of its autocratic governor, Mehmed 
Ali Pasha (1805-48), who after seizing power following the defeat of 
the French Expedition to Egypt begun by Napoleon Bonaparte, rapidly 
modernized state and army, not merely to establish a dynasty but also 
to conquer the rest of the Empire. Already in 1840 major European 
Jews like Moses Montefiore, Adolphe Crémieux and Solomon Munk 
had visited Cairo and founded modern schools in which Jewish youths 
were educated in modern standards. In the next two decades, Mehmed 
Ali emulated the pattern of the fifteenth and sixteenth-century sultans 
in attracting both Sephardic and Ashkenazi Jews, the latter from East- 
ern Europe, as well as many other Europeans to come to Egypt in 
order to participate in rapid economic development, enabling them 
to prosper and, in the process, further influence the modernization of 
Egyptian Jewry. Now it was families such as the Suares, Cicurel and 
Mosseris who led the way in banking and commerce, at the same time 
abandoning the traditional Jewish quarters of Cairo and moving into 
modern suburbs such as Zamalik, Helopolis and Garden City, where they 
mixed with equally wealthy members of other religious groups and, in 
particular, with foreigners. Jews entered the legislative assemblies created 
by Mehmed Ali’s successors. Members of the wealthy Cattawi family 
became the governor’s private bankers as well as chief revenue officers 
for the country. Asa result, the number of Egyptian Jews increased from 
no more than four thousand in mid century to as many as 25,000 by World 
War I, most of whom were quite prosperous and very liberal. 

The situation was quite different in Istanbul and elsewhere in the 
Ottoman Empire, where a substantial number of Jewish leaders had a 
vested interest in the preserving the old ways and defeated most efforts 
for Jews to participate, at least until later in the 19th century. Most Jewish 
religious leaders around the Grand Rabbi for the most part vigorously 
opposed all efforts to weaken their control over their followers by ending 
their monopoly over justice and education, and for some time they were 
much more successful than the Christian leaders in limiting the access of 
their followers to the new institutions. They bitterly opposed substitution 
of the fez in place of the turbans which long had distinguished the 
members of each community. They strenuously opposed the use by Jews 
of the new secular courts as well as traditional Muslim ones, at times 
excommunicating those who violated their injunctions in this respect, and 
occasionally securing government decrees prohibiting Jews from using 
non-Rabbinical courts without their permission. They did everything they 
could to discourage or prevent parents from sending their children to the 
new secular schools, at times excommunicating both parents and children 
as well as any other Jews that were involved, usually on the pretext that 
even the modern state schools, as well as the missionary institutions, 
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would cause young Jews to convert to Christianity, particularly if they 
learned European languages. As a result, few in the Jewish community 
dared to take advantage of them, while the traditional Jewish schools 
remained as conservative and limited as they had been after the sixteenth 
century, due not only to the preferences of the religious leaders but also 
to the lack of sufficient funds for anything else. 

As a result of the efforts of the Orthodox rabbis, moreover, very few 
Jews entered the new Military Medical School in Istanbul for years after it 
was established, even after Sultan Abdtil Mecid installed a kosher kitchen 
at the school along with regulations allowing Jewish students to observe 
their religious and dietary rituals without penalty and for rabbis to be 
established at the school to supervise them in reaction to the criticism of 
the conservatives. In consequence, Ottoman Jews, who had for centuries 
led the way in Ottoman medicine, remained out of the mainstream of 
modern medicine in Istanbul and elsewhere, enabling Armenian and 
Greek physicians to dominate the profession until late in the century. 

Under such conditions, moreover, it took many years and considerable 
effort before modern medical facilities were built to care for members of 
the Jewish community. As early as 27 August 1839 the Sultan had issued 
a ferman authorizing the Jewish and the Karaite communities each to build 
a hospital at Karabas, on Balat’s shores along the Golden Horn, but while 
a Jewish hospital was built in Izmir in 1874 with funds provided by 
Nesim Levi Bayrakh, a wealthy Jewish businessman, nothing yet was 
done in Istanbul, due not only to shortages of funds but also to the lack 
of Jewish doctors and nurses trained in the new medical sciences and to 
continued Rabbinical insistance on provisions which would have made 
such a facility impossible. As long before as 18 March 1858 Sultan Abdul 
Mecid issued a decree authorizing the Jews of Balat to erect a new hospital 
in the Karabas quarter, but continued lack of funds as well as community 
disputes and opposition caused its postponement until 1897, when the 
Or Ahayim hospital finally was opened on land provided by the Sultan, 
largely due to the efforts of Dr Rafael Dalmedico and Grand Rabbi Moshe 
Levi. This hospital remains to the present day as the Jewish community’s 
principal medical facility in Istanbul. 

Secular Education in the Jewish Community. The conservative rabbis were 
not any happier when, in the light of their refusal to allow Jews to go to 
the secular state or missionary schools, wealthy members of the Jewish 
communities established their own Jewish secular schools in the major 
cities so as to assure that no conversions would take place in the process 
of modern education. Permission to establish a modern school for Jewish 
children in Istanbul was first secured in 1854 by the Rothschilds agent in 
Istanbul, Albert Cohn, to whom the Sultan had promised equal treatment 
for all subjects regardless of religion. Some time passed before anything 
was done to take advantage of this permission, since it was difficult to 


160 History of the Jews of the Ottoman Empire and Turkish Republic 


find any members of the local community willing to test the wrath of the 
rabbis. 

It was only after the Crimean War was concluded that the task of 
organizing and opening the new secular school was assumed by the 
wealthy Jewish banker who had provided secular leadership for the 
Jewish community since the three Jewish bankers were executed by 
Mahmud II in 1826, Abraham de Camondo. Born in Ortak6éy, in 1785, 
Abraham with his brother Isaac had built the Banque Camondo by acting 
as Istanbul and Middle Eastern agents for many wealthy Jewish bankers 
who emerged in Europe following the French Revolution, such as the 
Rothschilds and the railroad builder Baron de Hirsch. With branches 
in London, Paris and Vienna, Banque Camondo played a major role in 
securing European loans to meet the heavy expenses incurred by the 
Ottoman government in financing the operations of the British and French 
troops during the Crimean War as well as for the Ottoman Tanzimat 
reforms. As a result, he had become a close friend of the Father of the 
Tanzimat, Mustafa Resid Pasha, as well as of his protegés and successors 
following the Crimean War, Grand Vezir Ali Pasha and Finance Minister 
Fuad Pasha, giving the modernists in the Jewish community a kind of 
entrée into the Ottoman court which Jews had not benefited from since 
the Golden Age. It was as a result of this friendship that Camondo felt 
he had the support needed for him to take the initiative in opening and 
operating the school despite the violent community objections which he 
knew would follow. 

Camondo’s banking operations had given him an opportunity to keep a 
close watch on developments in Europe as well as in Egypt and the rest of 
the Empire, making him more determined than ever that Ottoman Jewish 
youths should be given an opportunity for the same sort of modern 
education in French and Turkish, as well as Hebrew and in the modem 
sciences, that already was being provided to most subjects in the Tanzimat 
state schools as well as many of those operated by the Armenian and 
Greek millets and by Christian missionaries. A building was set aside for 
what came to be known as the Escuela in the Piri Pasha section of Haskéy, 
the French teachers Bernard Brunswick and Jules Dalem were hired, and 
instruction began on 23 November 1854. After the first week, however, 
the hysterical protests of the more fanatic rabbis as well as other members 
of the community got the Grand Rabbi to order the Jewish students not to 
attend the lessons any longer on the grounds that the school was turning 
them into Christians, so instruction was suspended. Finally in 1859, in 
order to secure permission for the students to return, Camondo agreed 
to several conditions proposed by the Grand Rabbi to satisfy the fanatics: 
that the Rothschilds and Camondo also finance the traditional talmud 
torahs and heders of Istanbul, thus limiting the funds available to the 
modern school, that rabbis be appointed to the Escuela to teach Jewish 
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law and religion in the traditional manner, that the Grand Rabbi name 
four rabbis to make certain that the new school did not provide any 
teaching which could be considered contrary to the Jewish religion, and 
that history books used in the school would be examined and censored 
by the Grand Rabbinate to make certain that they would not pollute the 
minds of the young Jews in attendance. As a result, instruction began once 
again early in 1860 and this time it continued for some time. 

The fanatics however were not appeased. Even with such restrictions, 
once the school began operations, its sponsors, teachers and students, 
as well as their parents, were persecuted by the rabbis who opposed 
any sort of modern education and condemned the Grand Rabbi for 
permitting Jews to attend. Rabbis Yitzhak Akrish and Shlomo Kamhi 
worked to suppress the school entirely, demanding that the parents 
withdraw their children on the grounds that Christian propaganda was 
being carried out and threatening excommunication if they did not. When 
this did not work, Akrish and several colleagues assaulted Camondo’s 
home in Yenikdy, on the Bosporus, excommunicating him after he once 
again refused to close the school. Camondo responded by organizing the 
Va‘ad Pekidim (Meclist cismi, or ‘Committee of Functionaries’) composed 
of leading Jewish intellectuals and wealthy bankers and businessmen in 
Istanbul who shared his liberal views and were willing to help defend 
them, but it could do little against the constant agitation of the reactionary 
rabbis and the mobs of Jewish students and citizens whom they inflamed 
against Camondo and his associates. 

At this point, the Ottoman government stepped in, for Camondo was 
essential to the continued financial stability of the government and 
the success of the Tanzimat reforms. Fuad Pasha ordered Akrish to 
be imprisoned at the Iplikhane of Eyiib, Istanbul’s principal political 
prison at the time, ostensibly on his own volition but in fact at the 
request of Grand Rabbi Yakub Avigdor (1860-63), who himself wanted 
the Jewish religious schools to be modernized as well, but was unable 
to act openly due to violent opposition among his rabbis and followers. 
Avigdor had been modernizing community administration, reforming 
the assessment and collection of the aritha capital tax to increase revenues 
and establishing a new religious superior court, the Bet-Din ha-Gadol to 
exercise authority over the old bet dins of Balat and Haskéy, not only to 
assure more uniform administration of justice within the community but 
also to prevent men like Akrish from excommunicating anyone they did 
not like. He established a councils of notables (meclisi pekadim; Heb. Tube 
ha-Ir) composed of representatives elected by the people in each district 
(mahalle) of the Jewish quarters of Istanbul and he joined its meetings 
twice weekly in Galata to have some idea of what the people wanted 
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and how the reforms were effecting them, and he now worked through 
them to get community support against Akrish. 

The mobs carried the day, however. Akrish’s arrest and imprisonment 
only excited his followers to even more direct action to save him. Within 
a few days they mounted a series of violent and noisy public demonstra- 
tions, marching through the Gtilhane park beneath the Topkap Saray and 
virtually assaulting the Grand Vezir’s offices at the Porte. A climax was 
reached when Sultan Abdtil Aziz was sailing through the Golden Horn 
to the Eylib mosque to pray one Friday evening. As the Sultan sailed 
by the adjacent quai at Balat, thousands of Akrish’s followers thronged 
along both banks of the stream, shouting and cursing and demanding his 
immediate release. When the Imperial barque passed Haskéy on its return 
from Eytib, they loudly chanted sacred songs until the Sultan finally gave 
in and ordered Akrish’s release in the face of what seemed to him to be 
popular demand from the Jewish community. This emboldened Akrish to 
demand, not only that Camondo’s school be closed, but also that Grand 
Rabbi Avigdor be dismissed. 

Avigdor attempted to settle the dispute as well as the evident divisions 
in the community which it had exposed by organizing a special rabbinical 
court composed of the Chief Rabbis of Serez, Edirne and Izmir to hear 
the claims of both sides, including the demand that he be dismissed 
due to his support for Camondo. The court finally exonerated Camondo 
and the Grand Rabbi in 1862, but Avigdor was deposed the following 
year as a result of the continuing intrigues and agitation of his reaction- 
ary opponents. Camondo, disgusted with the Sultan’s surrender to the 
fanatics and anguished by the death from the plague of his only son, 
subsequently moved his home and headquarters to Europe, at first taking 
up Austrian citizenship and settling in Vienna and then in 1866 moving 
to Italy, endowing a school for Italians in Istanbul and receiving the title 
Count from King Victor Emmanuel in return. In 1872 Camondo moved to 
Paris, where he died a year later. His body was removed back to Istanbul, 
where it was buried at the Haskdy cemetery in a prominent mausoleum 
which still dominates the skyline in that part of the city. 

Camondo’s departure from Istanbul and Avigdor’s dismissal from the 
Grand Rabbinate greatly encouraged Istanbul’s conservative rabbis to 
increase their opposition to Jewish participation in the new institutions 
and convinced the the new Grand Rabbi Yakir Geron not to interfere for 
some time, so they continued to use excommunication and other religious 
penalties against Jews who dared to take advantage of the new courts 
or to open new schools, greatly limiting their influence on the Jewish 
community. 

There were other attempts outside Istanbul, but with not much more 
success. As early as 1856 the Lemel School for boys and the Eveline 
De Rothschild school for girls were established in Jerusalem. The same 
year in Salonica a modern school founded by an Ashkenazi rabbi from 
Strasburg named Lipmann in an annex to the local talmud torah managed 


The Revival of Ottoman Jewry in the 19th and 20th Centuries 163 


to provide education in the new sciences to about two hundred fifty 
Jewish children from wealthy families while at the same time attempting 
to infuse the neighboring talmud torah with new ideas. In the face of bitter 
rabbinical opposition led by Salonica Chief Rabbi Asher Covo, however, 
it was only partly successful, and closed in 1861. Some of Lipmann’s 
students opened another modern private school in Salonica in 1866 and 
it lasted, though somewhat perilously, until 1904. Modern Jewish schools 
were founded in Sarajevo and Belgrade starting in the 1870s. Edirne had 
a secular Jewish school through much of the century, but only a few 
young Jews attended until some time after 1876. Under the very strong 
conservative influence of religious leaders, then, Ottoman Jews failed 
to take much advantage of the secular reforms during the first three 
quarters of the nineteenth century, and the advantages which Greeks 
and Armenians had held in government service became even greater as 
the century wore on. Those few Jewish families which did dare send their 
children to modern schools sent them not to those established and run 
by Jews, then, but, rather, either to the state schools or to the missionary 
schools, where many came under considerable Christian influence and 
efforts at conversion, just as the rabbis had feared. 

The Alliance Israélite Universelle. Rescue came for Ottoman Jewry not so 
much from its own community, therefore, but from European Jews who 
were gaining wealth and power under the new conditions which came 
to Europe during and after the era of the French Revolution. Jews in 
England and Germany, and particularly in France, who themselves had 
been part of the Jewish Enlightenment movement and ideology (haskalah) 
which had begun in the 1770s, were stung when they learned of the 
poverty and degradation into which their brothers in the Ottoman Empire 
had fallen, and particularly by reports that Jewish children were being 
converted to Christianity as the price they had to pay for education in the 
modern schools being established throughout the Ottoman Empire by the 
foreign missionaries. In reaction, in France the Alliance Israélite Universelle 
(henceforth referred to as AIU) was formed in 1860 by prosperous Jewish 
professionals and businessmen led by Isidore Cahan, Narcisse Leven, 
Charles Netter and Eugene Manuel, largely as the result of a public 
campaign begun a few years earlier by the author Simon Bloch. Within 
a year it had eight hundred fifty contributing members, and by 1866 there 
were 4,610 members determined to raise Jews out of poverty and igno- 
rance throughout the East. The principal aim of the Alliance’s educational 
work was to ‘regenerate’ and transform Eastern Jewries into the image 
of their emancipated Western, especially French, co-religionists. While 
some thought was given to reforming the traditional talmud torah schools 
operated by the Jewish religious establishment, rabbinical insistance to 
maintaining control quickly convinced the Alliance that this approach was 
hopeless. European-style schooling conducted in the French language, 
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and in new independent schools, was therefore considered a better 
approach.4 

To this end, it first established modern schools for Ottoman Jews at 
Damascus and Baghdad, where the most serious ritual murder attacks 
had taken place two decades before, going on to operate over one 
hundred schools for men and women at most Ottoman cities, including 
in Europe at Istanbul starting in 1874, Monastir, Demotica, Edirne, 
Skopje, Kavala, and Salonica, and in Anatolia and the east at Izmir, 
Jerusalem, Haifa, Jaffa, Tiberias, Safed and Basra among others. Many 
of the AIU schools were general elementary and high schools. Others 
provided special skills including training as craftsmen and farmers. 
There were modern religious seminaries and schools to teach women the 
skills they needed to be successful housewives in the traditional Jewish 
family. The AIU also developed a system of apprentice training to help 
Jews enter all the trades and crafts and compete once again with their 
Christian counterparts, though not without considerable opposition from 
the latter and their friends among the foreign diplomats and merchants 
living in the major Ottoman cities. While these schools were intended 
primarily for Jews, many Muslim Turks also attended, some of whom 
achieved considerable fame in subsequent years, including Celal Bayar, 
subsequently Finance Minister in the Turkish Republic led by Mustafa 
Kemal Atattirk, and President of Turkey between 1950 and 1960. 

Similar schools were founded later in the century by the Anglo Jewish 
Association of Great Britain starting in 1871 and by the non-Zionist 
German Hilfsverein des Deutschen Juden, founded in 1901 to free Ottoman 
Jewry from the influence of the French-dominated AIJU and to spearhead 
the formation of German-language educational institutions around the 
Empire. The Hilfsverein built a small-scale educational network in Jeru- 
salem in particular, with kindergardens, primary schools, a teacher’s 
college, a commercial high school, a kindergarden teachers’ seminar and 
a rabbinical college providing comprehensive education to the Jewish 
community so that by World War I, over half the Jewish children 
in Palestine who attended modern as opposed to traditional religious 
schools went to those sponsored by the Hilfsverein. 

Individual European Jews also played important roles in establishing 
schools in important Ottoman Jewish centers, particularly in Istanbul and 
Jerusalem. In 1906 the Bezal’el art school was established in Jerusalem 
by Professor Boris Schatz, providing training for painters and craftsmen, 
including gold and silver smiths and weavers, most of whose graduates 
became the pioneers of Jewish arts and crafts in Palestine during the 
era of the British mandate following World War I. Eliezer Ben Yehuda 
established a Language Committee in Jerusalem which centered efforts 
to revive and use the Hebrew language among all members of the Jewish 
community in Palestine. In 1907 a site on Mount Scopus in Jerusalem 
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was purchased to provide room for a Hebrew University in Palestine. 
The eleventh Zionist Congress that met in Vienna in September 1913 
endorsed the project, leading the the purchase of a neighboring plot 
during the war in 1916 and to the laying of the cornerstone for the 
Hebrew University in July 1918, shortly before the British occupation 
of the city. As a result of such activities, then, in the early years of the 
twentieth century, young Ottoman Jews finally were being given the 
same opportunities to enter modern life as had been provided earlier for 
Ottoman Muslims, Greeks, and Armenians. These schools were largely 
left alone by the Ottoman Ministry of Public Education, developing their 
own curricula and systems of teaching with almost no interference by 
the authorities, who actually provided indirect financial assistance by 
sending Ottoman professors paid by the state to supplement the work 
of the teachers brought from outside the country. As a result of these 
efforts the community barriers against modern education broke down on 
all levels. During the last half century of the Empire, not only did Jewish 
students attend the AJU and other such schools but they also flooded into 
the Ottoman technical schools, the school of Medicine and the University 
of Istanbul. Jews doctors once again led the profession, while Jews became 
teachers and professors alongside their Muslim and Christian colleagues 
in all the state schools. 

The AIU schools were not without shortcomings, however, particularly 
insofar as they educated young Jews to be part of Ottoman society. Since 
they were founded and operated by French Jews for the most part, French 
was the primary language of instruction, and while Hebrew was also 
taught as part of religious lessons, the Turkish language and Ottoman 
and Islamic history were only rarely made parts of the curriculum, 
leaving most of the students entirely ignorant of the empire, its history 
and people. An AIU teacher thus reported to Paris later in the century 
that out of some 300,000 Jews then in the empire, as many as 100,000 
knew French and only 1,000 understood Turkish. So just as the traditional 
Jewish schools had cut young Jews off from Ottoman society by teaching 
only Hebrew, now the modern AIU schools were doing the same thing 
by emphasizing French, with Turkish, if it was taught at all, being in a 
very subordinate position, and with many Jewish youths coming to share 
the feelings of contempt for their Muslim brothers that had long been 
products of the education provided in the Christian millet and foreign 
missionary schools. As a result, only a small minority of Ottoman Jews 
knew and used Turkish well into the twentieth century, causing a kind 
tension with Ottoman Muslims that had not really existed earlier when 
Jews were much more completely parts of Ottoman society. This tendency 
was vigorously fought by many within the Jewish community, led by 
the great Jewish-Turkish historian Avram (Abraham) Galante as well 
as by foreign Jews such as Sir Moses Montefiore when he came to 
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Istanbul. Their pressure finally led the AJU to alter its curriculum to 
include subjects which would indeed prepare their students to participate 
more fully in Ottoman and Turkish society than they had in the past, 
though Jewish women in particular, isolated as they were in their homes, 
continued to know Judeo-Spanish and French rather than the Turkish and 
Hebrew which they rarely had chances to use. 

Modernization of the Jewish Millet: The Organic Statute of 1864. Restoration 
of the Grand Rabbinate and elaboration of its authority to represent 
and supervise other Jewish communities around the empire greatly 
strengthened the ability of Ottoman Jewry to maintain and expand its 
position during the last century of Ottoman rule. But for the moment, 
the millet organization itself continued to be run by religious leaders in 
accordance with religious law and, as we have seen, they were little more 
sympathetic with modern schools and courts than they had been earlier. 
The Grand Rabbinate essentially represented the rabbinical community in 
insisting that Jewish children go only to millet schools in preference to the 
new state and missionary schools and that Jews use only the millet courts. 
With the encouragement of the Grand Rabbinate, then, rabbis constantly 
intervened with the Government to suppress actions by Jews and others 
which they considered to be in violation of Jewish law and tradition. 

It was only with the modernization of the Jewish millet structure 
imposed by the Tanzimat reformers themselves that this situation was 
altered and the Jewish community itself was made able to fully par- 
ticipate in the Ottoman reform movement. Ali and Fuad Pasha had 
become convinced by the events surrounding the attacks on Camondo’s 
school that modernization of the community organization itself was 
the only solution. In 1860, in response to orders from Grand Vezir 
Fuad Pasha, a committee of Jewish notables was formed under the 
leadership of Abraham de Camondo for the purpose of advising the 
Sultan on how the Imperial Rescript of 1856 should be applied to the 
Jewish community in accord with the times. After Grand Rabbi Yakub 
Avigdor was deposed, moreover, in 1863 the modernist Chief Rabbi of 
Edirne since 1835, Yakir Geron, who already had won the favor of the 
Sultan as well as of most Ottoman Jews as a result of his successful 
efforts to rebuild his community following the disastrous Edime fire 
of 1846, was brought to Istanbul as locum tenens (Kaymakam) of the 
Grand Rabbinate. He maintained this position until 1871, though without 
ever being appointed actual Grand Rabbi due to the opposition of the 
conservatives in the Jewish community. On the basis of the committee’s 
recommendations and in imitation of earlier reorganization of the Greek 
and Armenian millets introduced in 1862 and 1863 respectively, Geron 
obeyed the Grand Vezir’s order of 20 July 1863° that the Grand Rabbinate 
be reorganized, initially holding a general community meeting on 10 
August 1863 at which he urged everyone to work together to institute 
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necessary reforms, and promised severe punishment for those who failed 
to agree. 

Soon afterwards, he organized a committee of fourteen representatives 
of the various Jewish electoral districts in Istanbul under the chairman- 
ship of Abraham de Camondo for the purpose of initiating the reform 
process. It in turn chose a committee of twelve lay administrators and four 
rabbis who on 1 April 1864 presented him with the text of a new Organic 
Statute for the Ottoman Jewish community, which was approved without 
change by Irade of the Sultan on 21 March 1865 and put into force on 3 
May 1865.¢ The rapid progress of reform of the Jewish millet so pleased 
the Sultan that he immediately awarded Geron the huge sum of 75,000 
kurus along with a monthly pension of 5,000 kurus, and presented him 
with the Mecidiye medal of honor, the highest award ever presented to a 
Rabbi. 

The new Organic Regulation regulation consisted of four main sections 
dealing with the selection and duties of Chief Rabbis, the General Council 
(Meclist Umumi), the Lay Committee (Meclisi Cismani), and the Religious 
Committee (Meclisi Ruhani). It was put into force only gradually at first, 
and only in Istanbul, only much later elsewhere in the empire. The seat 
of the Grand Rabbinate was located at Cibali (article 11), on the Golden 
Horn between Balat and Eminonti, where it remained until 1876, when 
it was transferred to the location in Beyoglu where it remains to the 
present day. 

The Grand Rabbi (Hahambas1) was recognized as the administrative 
leader of the Jewish millet throughout the empire but as spiritual leader 
only of the Istanbul community, with the other major Jewish centers 
subsequently receiving their own supplementary regulations during the 
next two decades, particularly in the berats by which the provincial 
chief rabbis were appointed. Only his administrative duties were speci- 
fied, with his religious and community duties being left to custom 
and tradition as before. He was defined as chief of the entire Otto- 
man Jewish community, with the duty of carrying out the orders of 
the government as well as the regulations of the Organic Statute and 
of the Jewish community, but in fact his powers were greatly lim- 
ited compared to what they had been formerly in that he was sub- 
jected to the advice and direction of the lay element of the commu- 
nity. 

The latter exercised its power through a general council (meclisi umumi), 
composed of sixty laymen, elected in seventeen districts (hashgahot) by 
the Jews of Istanbul and its suburbs, with 5,141 voters aged 20 and above 
who participated in the 1865 elections. The bulk of the voters, 2,312, came 
from Hask6y, the principal Jewish quarter at that time, which by itself 
elected twenty members of the council. Other important centers were 
Piri Pasha, with 322 voters, who elected 5 representatives; Ortakéy, 
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on the Bosporus, from which 554 voters elected four representatives, and 
Kuzguncuk, from which 393 voters elected six representatives. After they 
got together, they appointed the general committee’s twenty rabbinical 
members. It in turn elected seven rabbis who formed the religious council 
(meclisit ruhdni) and nine lay members of the executive secular council 
(meclisi cismdani), in addition to the Rabbinical Court (Bet Din), which was 
composed of three to five rabbis. 

The religious council (meclisi ruhadni), required to meet two or three 
times weekly, was in charge of protecting religious interests, choosing 
and supervising the rabbis who administered each hashgaha district as 
mare de atra, and assuring that no rabbi or preacher opposed the opinions 
or will of the government or governmental and religious laws and regu- 
lations. It was charged with looking into religious questions, but only 
those submitted to it by the Grand Rabbi or the general committee, and 
it was specifically prohibited from preventing the publication of books or 
the diffusion of modern sciences and arts within the Jewish community, 
though with the significant exception of those which might be ‘harmful 
to the Government, the community and the Jewish religion’. The Grand 
Rabbi now needed the approval of the president and vice-presidents 
of the religious council for inflicting excommunication or other major 
religious punishments on community members. 

The secular council (meclisi cismani) was charged with regulating and 
supervising all other matters concerning the Jewish community as well as 
carrying out government and community laws, orders, and regulations. 
It had the right to assess and collect community taxes, to supervise 
the administration of the properties of community funds, foundations 
and orphans and of the administration of all the Jewish community 
organizations and institutions around the empire. Ottoman officials were 
prohibited from interfering in its affairs and operations, but provisions 
were made for the dismissal of all or individual members for violating 
the laws or the ‘national interest’. 

Ottoman Jewry was now divided into eight rabbinical districts outside 
Istanbul,” at Bursa,® Baghdad, Edirne, Izmir, Salonica, Cairo, Alexandria 
and Jerusalem, for each of which Chief Rabbis also were subsequently 
appointed along with general, secular and religious committees, all with 
powers, responsibilities and duties similar to those of their counterparts 
in Istanbul. At least in theory and insofar as the government was con- 
cerned, they were supposed to act under the general authority of the 
Grand Rabbi of Istanbul, but the exact relationship between them and 
the Grand Rabbi, among them, and with government officials, never was 
exactly defined, causing many disputes and quarrels later in the century. 
Additional chief rabbinical districts were created later in the nineteenth 
century at Sofia, Sarajevo, Damascus, Janina, Musul, Trablusgarb (Tripoli 
of Libya), Beirut, and Aleppo. 
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For the election of new Grand Rabbis, who could be no younger than 
thirty nor older than seventy, the general council was enlarged to include 
forty representatives of the eight major provincial Grand Rabbis, with the 
elections decided by majority vote.? 

Ottoman Jewry Enters the Modern World. With Jews finally attending the 
modern state and Alliance schools in increasing numbers, and the new 
community structure no longer serving to block Jewish participation in 
the Tanzimat reform movement in all its facets, Otteman Jewry moved 
rapidly to catch up with the other millets. Jewish graduates of the new 
schools entered the bureaucracy and occupied important positions in 
most of the government departments with the exception of the military. 
Jewish merchants and traders, often with the financial support of the great 
Jewish bankers of Europe, gained an ever-increasing share of the Ottoman 
marketplace and participated widely in international trade. With the lay 
element increasingly dominating the community machinery, many of the 
old restrictions and regulations were often ignored, or at least neglected. 
Nowhere was this more evidently manifested than in dress, where the 
old traditions and regulations differentiating the dress of members of 
different classes and millets were very quickly abandoned, particularly 
in the years during and after the Crimean War when a large-scale influx 
of foreign soldiers, merchants, diplomats and travellers spread European 
ways and dress among all elements of the population. Already under 
Sultan Mahmud II (1808-39), a fez common to all replaced the turban 
whose size, shape, and colors had marked social distinctions more than 
any other element of costume. In 1829 he followed this up by a decree 
ordering all his bureaucrats except those in the religious class to wear 
European clothing, leading all to replace the cloak with a European frock 
coat and their turbans or hats with the fez, though often many Jews and 
others began to use combinations of the long, dark salvar trousers, colored 
navy blue or black, tied with sashes (kusak) or cords at the waist and the 
ankles, with the traditional entari robe, with its long sleeves and narrow 
colors gradually being replaced by European frock coats of various sorts 
and the traditional cylindrical bonetas, with turbans around their lower 
parts, continuing to dominate until well into the century when they were 
supplanted by hats. Mahmud’s successor Sultan Abdtil Mecid (1839-61) 
began to wear the frock coat, setting an example which other members of 
the Ruling Class and millets soon followed, thus eliminating the last major 
element of differentiation, at least insofar as clothing was concerned. 

Women changed their clothing more slowly, often using imported 
European cloths to manufacture clothing cut in Ottoman styles, with the 
addition of European cuffs and accessories like gloves and umbrellas. 
On the street, the long ferace cloak with its long wide sleeves and long 
rectangular collar continued to dominate until the 1890s, though with 
less attention paid to the distinctive colors previously assigned to the 
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members of the different millets. On their heads, Muslim women wore 
the yagmak, two cloths which covered the head and face and left only 
a narrow slit for the eyes, while Jewish and Christian women wore the 
marama shawl over both their heads and necks. Jewish women in Istanbul 
wore on their yeads the yement, a cotton printed floral kerchief with lace 
trimming, a silk entari robe with long sleeves, and a short hirka jacket 
lined with fur before they too changed to European costumes. This is not 
to say, however, that the transition took place without opposition from 
members of all the communities. At the end of the century, Sultan Abdiil 
Hamid II tried to turn the clock back, at least insofar as Muslim women 
were concerned. And among the Jews, the influential leaders of Salonica 
and Izmir Jewry, Rabbi Raphael Asher Covo and Rabbi Haim Palacci, 
respectively, also appealed to Jewish women to return to their former 
modesty, stating that their wearing of European clothing and exposing 
parts of the body such as their hair was leading them away from their 
religion. 1° 

Community Divisions. The Jewish community thus remained badly 
divided, principally between the traditionalists who wanted to retain 
the old Orthodox customs intact and the modernists, who wanted to 
transform Jewish life with the infusion of new schools and ways of doing 
things, largely from Europe. This quarrel was not really resolved until the 
last quarter of the century, largely as the result of the establishment of 
modern Jewish schools in the Empire by European Jewish organizations. 
Later on, there were community divisions over their relationship with the 
Zionist movement in particular. 

Nor were disputes over national origins entirely neglected. In 1865, the 
wealthy Franco family led a separation from the Sephardic community of 
many Jews of Italian origin, forming a new ‘Synagogue of Foreigners’ 
(Yabancilar Cemaati) which subsequently called itself the ‘Italian Jewish 
Community’ (Italyan Musevi Cemaat1) after it received official recognition 
and support from the King of Italy. 

In addition, while Ottoman Ashkenazis earlier had been assimilated 
to Sephardic culture and recognized the authority of the Grand Rabbi 
as established under the Organic Statute of 1864, they remained auton- 
omous, chosing their own deputies to the meclisi umumi to participate in 
community affairs. As their numbers increased substantially, moreover, 
as the result of the arrival of hundreds of new refugees in flight from 
persecution in Germany as well as from the Russian pogroms in Central 
Asia after the 1850s and in the Pale after 1881, they increasingly began 
once again to manage their own affairs without reference to the Grand 
Rabbinate. Since since the Ashkenazis prospered substantially in the 
trades, commerce, finance and professions, they increasingly built and 
maintained their own synagogues and rituals separate from those of the 
Sephardim, emphasizing the use of Yiddish rather than Judeo-Spanish as 
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the primary secular community language. This separation was accom- 
plished primarily under the leadership of the Ukrainian-born Dr David 
Marcus (1870-1944), who served as Rabbi of the Ashkenazi community 
and after 1912 mare de atra (district leader) of the Ashkenazi hashgaha from 
1900 until 1940, founding and directing the Jewish Goldschmidt Lycée 
in Galata for Jews of all communities after the withdrawal of the AJU 
during World War I. The Ashkenazim maintained three synagogues in 
late Ottoman times. The ancient Budin (Buda) and the Aleman (German) in 
Balat, founded by refugees from Central Europe who had arrived during 
the sixteenth century reign of Kanuni Suleyman, were now gone since the 
original Ashkenazim had long since moved to other parts of Istanbul, 
mainly to Galata, but there they maintained the German synagogue on 
Ytiksek Kaldirim, the Tofre Begadim (synagogue of tailors) synagogue, 
and the Or Hadash synagogue, at the Kemer Alti area. They also organ- 
ized their own charitable societies to care for and house the indigent 
poor and to arrange for their funerals when necessary. They had their 
Israelitischer Bruder-Verein, gymnastic and social society and society of 
tailors and maintained their own Talmud Torah, founded with the help 
of the President of the AJU at that time, S. H. Goldschmidt, which for 
that reason bore his name until well into the twentieth century. They 
used the Sephardic cemetery, however, paying a special fee to the Grand 
Rabbi for this privilege. There were divisions among the Ashkenazim 
between the German and Austrian Jews, who were well educated and 
prosperous, and the Russian Jews, who came as peasants and preferred 
to maintain their own way of life, which often was closer to that of the 
poorer Sephardim than it was to their wealther Ashkenazi cousins from 
Central Europe. There also were emotional quarrels with the Sephardim 
over the rituals by which meat was made ritually clean (kosher) by the 
slaughterers (shohetim), most of whom were Ashkenazis, as well as over 
the taxes (shahit) which the butchers were supposed to, but often did not, 
pay to the Grand Rabbinate. 

Nor were these the only divisions within Ottoman Jewry. Not all Jews 
recognized the authority of the Grand Rabbi. The Karaite community 
remained, as always, entirely separate, with its distinct rituals and 
customs constantly leading to disputes with the majority. Living mainly 
in the poorer sections of Galata and later Hask6y and Kagithane, on the 
northern shores of the Golden Horn, they had their own chief rabbi, 
officially referred to as the Hazzan, their Bet Din, synagogue, Talmud 
Torah, cemetery, located in the nineteenth century at the Yazici section 
of Haskdy, next to the Boton Han, and council of memunim administering 
communal affairs, all recognized by a separate imperial ferman issued 
directly to them. They did not maintain their own court system, preferring 
to apply when necessary to the Muslim courts and to accept Muslim law 
rather than using those of the rabbinites, referring to the latter only as a 
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last resort, leading to almost constant campaigns against them carried on 
by one of Rabbi Isaac Akrish’s followers, Rabbi Shlomo Kamhi, who in 
1866 published Melehet Selomo, which vigorously attacked the Karaites. 

Grand Rabbi Yakir Geron. As a result of these and other divisions within 
the community, therefore, though the three governing committees of the 
Grand Rabbinate were elected in 1866 in accordance with the new Organic 
Statute, it was impossible to secure a majority to elect a Grand Rabbi in 
place of Kaymakam Yakir Geron, who therefore continued to administer 
the community as acting leader until finally resigning in disgust in 
1872. 

Despite these difficulties, however, Geron moved with vigor in his 
early years to implement the Organic Statute and reform the community. 
In every quarter of the major cities local rabbis were appointed as district 
leaders, or mare de atras, who became administrative as well as religious 
heads of their communities, in charge not only of leading the local 
synagogues and related institutions but also of acting as government 
agents with their members, collecting the cizye and other taxes and 
turning them over to the Treasury. Finances for the Grand Rabbinate 
as well as the provincial local rabbinates were provided by energetic 
collection of the gabelle excise taxes on meat, wines and spirits, the Capital 
Tax (aritha) on personal property and businesses, special taxes collected 
for circumcisions, weddings, and other ceremonies, and by community 
lotteries established at the same time as the Imperial Ottoman Lottery 
was begun to provide funds for governmental expenses as well as to 
finance the Red Crescent Society and the construction of new warships. 
To meet temporary expenses until the new revenues came in, Geron in 
January 1865 secured Fuad Pasha’s permission to incur a loan from the 
Camondo Bank of 150,000 kurus, which subsequently was repaid out of 
aritha revenues. Geron went so far as to review and eliminate traditional 
payments to certain rabbis who no longer performed any community 
service, something which shocked and angered quite a number of his 
colleagues, who added their hungry voices to the opposition. When 
he discovered lax enforcement of religious regulations, moreover, he 
decreed that all circumcisions, weddings and divorces previously per- 
formed and confirmed by his predecessors were invalid unless it could 
be proven that proper procedures were followed in each case. He also 
worked vigorously to combat the Christian propaganda being spread in 
Haskéy by Protestant missionaries in 1868, encouraging the publication of 
Jewish newspapers and handbills to counter their claims, finally getting 
the government to prohibit their activities altogether, at least in the Jewish 
quarters of the city. 

Under the new Organic Statute, the Grand Rabbi was once again 
assisted in governmental relations by a kahya, who reported births, 
deaths, marriages and divorces to the authorities and generally handled 
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community relations with state officials. There were now only three 
Jewish courts (bet din) in Istanbul, but they were allowed to deal only with 
matters of marriage and divorce while most other cases were handled by 
the new secular Tanzimat courts which enforced the new secular law 
codes for all regardless of religion. Synagogue prisons were abandoned 
in favor of a single Rabbinical prison located at the Grand Rabbinate so 
long as it was in Cibali and then at the Chana synagogue in Balat. For 
all practical purposes, thus, the Tanzimat was successful in limiting the 
power of Jewish as well as other religious leaders. The rabbis lost their 
monopoly of power within the Jewish community. They were forced to 
share power with the new generation of lay leaders, while the community 
itself lost considerable authority to the new secular state institutions in 
both legal and educational affairs. The rabbis still could protest, and 
some did, but they no longer had the power to impose their will over 
their followers and to punish modernizers. 

Geron led the way in adapting to the new situation. He was the first 
Jewish chief rabbi since the sixteenth century to develop good relations 
with the principal officials of state as well as with the leaders of the new 
bureaucracy created by the Tanzimat, visiting the ministries regularly to 
keep key bureaucrats informed about the problems of his millet as well 
as to secure their permission for the changes he was introducing. He 
also made a point of contacting foreign dignitaries visiting Istanbul to 
secure their support as the Armenian and Greek patriarchs had done for 
generations, meeting the visiting Serbian Prince Michael III Obrenovich in 
April 1867, Austrian Emperor Franz Joseph in October of the same year, 
and Empress Eugenie, wife of French Emperor Napoleon III, during her 
visit to Istanbul on 7 October 1869. 

Geron, however, became increasingly distant and autocratic in dealing 
with subordinates and handling community problems, causing a great 
deal of opposition and criticism in his later years. Just as had been the 
case during Elijah Mizrahi’s term as Grand Rabbi in the early years of 
the sixteenth century, the Karaites remained a major irritant within the 
Jewish community. In an effort to stop divisions and disputes caused by 
Rabbi Kamhi’s virulent attacks on the Karaites, Geron ordered that all 
copies of the latter’s book on the subject be confiscated and destroyed, 
while Kamhi himself was subjected to religious punishments culminating 
in imprisonment. This action, however, deeply offended those who 
supported Kamhi’s insistence that the Karaites were not Jews and that 
Jews should not be punished for attacking them, leading to several mass 
demonstrations outside the Grand Rabbinate as well as frequent demands 
that Geron be replaced with someone who was more in harmony with the 
demonstrators’ feelings on the subject. 

The Haim Palacci Dispute. Even greater difficulties came as a result of 
the Organic Statute’s failure to define clearly the relationship between the 
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Grand Rabbi of Istanbul and the Chief Rabbis of the different provinces, 
as well as that between these Rabbis and their administrative councils. 
Izmir, for example, had maintained its own religious and administrative 
lay councils long before the Tanzimat had required them, since they had 
been created by Rabbi Joseph Escapa in the early years of the seventeenth 
century. It now had its own Meclisi Cismani composed of deputies elected 
by its thirteen synagogues,'! but as a result of a century of experience in 
self-government they were rarely willing to concede their authority to the 
newly established Chief Rabbi of Izmir, let alone to the Grand Rabbi of 
Istanbul, leading to violent conflicts when the latter tried to exercise the 
authority which the Organic Statute had given him. 

For several years, therefore, Geron constantly quarrelled over a whole 
series of problems with the Izmir’s rav kolel (chief of Rabbis) since 1855 
and Chief Rabbi (Hahambas1) as established by the Organic Statute in 1865, 
Rabbi Haim Palacci (Palache/Palaggi; 1788-1869). Palacci like Geron was 
active and vigorous and preferred to go ahead without consultation, 
either with his local followers or with his superiors in Istanbul. He also 
was far more conservative than most other leaders of the community, 
in Istanbul as well as Izmir, stating that the distinctive Jewish food, 
clothing and religious practices were the main difference between them 
and Gentiles and that to abandon them in favor of the modern ways 
followed by Muslims and Christians alike would prevent Jews from being 
recognized as Jews and would therefore bring the wrath of God on all of 
them.!2 At the same time the members of the executive committee tried 
to take advantage of his advanced age and administer the community 
without consulting him, as had been done in Izmir since Escapa’s time. 
His initial efforts to increase community revenues by raising the gabelle 
tax on foodstuffs led to so many complaints that in November 1865, 
in the midst of a violent epidemic of cholera which decimated Izmir’s 
Jewish population, the administrative council ordered him not to make 
any decisions or to sign any documents in future without securing its 
prior authorization. 

Several council members then got together and purchased a tax farm 
for the gabelle tax on wine, alcohol and salt at a price far below its 
market value, securing substantial profits by raising the impositions 
on Izmir’s Jewish residents. When popular representatives came to the 
Chief Rabbinate and demanded an accounting they refused to comply. 
Palacci responded to the situation by unilaterally anulling the tax farm 
award, but this caused the council to accuse him of corruption and ask 
the Grand Rabbi to remove him. Geron responded in December 1866 by 
sending his secretary, Rabbi Samuel Danon, to Izmir to investigate the 
situation and try to resolve the dispute. Danon’s intervention, however, 
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only made things worse and led to open battles in the streets among the 
different factions. Danon recommended to Geron that the only way to 
resolve the complicated dispute was to dismiss Palacci as Chief Rabbi 
and appoint Danon in his place, and at Geron’s request both the dismissal 
and new appointment were ordered by the government. Most members 
of the Izmir Jewish community, however, strongly resented the interven- 
tion from Istanbul, both by the Grand Rabbi and by the government, 
particularly since it involved dismissal of a Chief Rabbi who had been 
defending them against exploitation by members of the executive council, 
and convinced the city’s governor (vali) to ignore the order and allow 
Palacci to remain in his post while he consulted his superiors in Istanbul. 
As a result, the governor was ordered to delay carrying out the dismissal 
while a further investigation was undertaken. In the meantime, Palacci’s 
followers demonstrated violently in both Izmir and Istanbul and Palacci 
himself intrigued against Geron in Istanbul, stimulating the latter’s 
opponents to attack him on this and other matters. Finally, in October, 
1867 Palacci was officially restored as Izmir’s Chief Rabbi for life. Instead 
of trying to gain revenge, however, he made peace with the council in 
return for their agreeing to fully apply the Organic Statute of 1864 in Izmir 
for the first time so as to define clearly the powers and responsibilities of 
all the different elements in the community organization. Palacci died, 
however, on 9 February 1868 before the new system could be organized, 
and the resulting conflicts over authority within the community and with 
Istanbul continued until a new Organic Statute specifically for Izmir was 
promulgated in 1911. 

The Palacci affair in particular greatly harmed Geron’s ability to lead 
his community in his latter years as kaymakam. Finally, though he was 
respected and beloved by the mass of Ottoman Jewry, the increasing 
arguments and disputes to which he was subjected in the Meclisi Cismani 
and his own relative impotence due to his continued status as Kaymakam 
and not Grand Rabbi, led him to resign and move to Jerusalem, where 
he established his own yeshiva shortly before his death on 11 February 
1874. 

Revival of Ottoman Jewry and Christian Resistance. The revival of Ottoman 
Jewry was not limited to community institutions. Jewish capitalists from 
western Europe now played a major role in restoring Jewish economic and 
financial prominence as they help revive the empire’s economy following 
the Crimean War. The Tanzimat reformers now were encouraging foreign 
investment in banking as well as in industry and commerce. Foreign 
banks, railroad, steamship and insurance companies and foreign min- 
eral developers with mining concessions, often owned and managed 
by wealthy European Jews, now operated throughout the empire, and 
for the most part employed Ottoman Jews as their agents, helping the 
latter to re-enter the Ottoman market in their own right. Just as the 
Armenians and Greeks had been helped by European Christian mer- 
chants and diplomats in the seventeenth and eighteenth centuries, now 
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Ottoman Jewish bankers and merchants were encouraged, supported and 
protected by the great Jewish financiers of Europe, the Rothschilds and 
Baron Maurice de Hirsch to name only the most prominent examples. 
Once the Rabbinical reservations had been overcome, moreover, Jewish 
doctors emerged from the Ottoman medical schools to play leading roles 
in the development of modern medical treatment, serving in the army 
as well as in private practice, developing clinics and hospitals and as 
professors at the medical faculties and at the University of Istanbul. Other 
Ottoman Jews also stirred out of their lethargy, entering government and 
business in increasing numbers, particularly during the reign of Sultan 
Abdul Hamid II (1876-1909). The renewed Jewish competition was felt 
by Ottoman Christians, not only in the old centers of Jewish life in 
the empire, but particularly in Edirne, where the Jewish community 
increased from 12,000 in 1873 to 28,000 at the start of World War I 
largely as the result of flight from persecution in the newly independent 
states of Rumania and Bulgaria. Those Jews who prospered in trade and 
commerce gathered in the Kale Ici section of the city, while the artisans 
lived at Cukurmahalle-Bostan Pazan and the laborers and hammals at 
Tabagna, with each section maintaining its own community organization, 
synagogue, and Bet Din under the general direction of the city’s Chief 
Rabbi. The latter was prospering to such an extent that in 1905 it 
constructed the Great Synagogue in imitation of that of Vienna as well 
as a beautiful Yeshiva. Unfortunately, however, occupation of the city by 
Bulgarians and Greeks during the Balkan Wars so decimated its Jewish 
population that it fell to 13,000 by the end of World War I. The decline 
has continued since Thrace was the only part of the Turkish Republic 
to experience any sort of anti-Semitism in the 1930s, leading most of 
Edirne’s Jews to move to Istanbul, and leaving the Great Synagogue to 
fall into ruins. 

The Greek and Armenian minorities who had monopolized business 
and government service in the Empire since they had pushed the Jews 
out during the late seventeenth century strongly resisted this restoration 
of Jewish competition with the assistance of European diplomats and 
consuls in the empire through the continued use of the Capitulations 
agreements whose privileges were extended, not only to the hundreds 
of European merchants coming to the Ottoman Empire to benefit from 
the profits that could be secured, but also to hundreds of Ottoman non- 
Muslims, mainly Christians, who purchased either foreign citizenship as 
such, or at least the brevets of exemption (berats) originally authorized 
for the native translators (tercuman or dragoman) and other servants hired 
by the foreign embassies and consulates, who needed immunity from 
Ottoman laws in order to carry out their jobs. At the start of the 
nineteenth century, Sultan Selim III had attempted to limit the sale of 
these privileges, but without success due to the energetic opposition of 
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the foreign ambassadors, so finally he had legalized them in return for 
substantial payments to his treasury. Mahmud II had tried to encourage 
Muslims to enter trade and commerce once again, but he had little success 
for the same reason. Despite all the equality granted to non-Muslim 
subjects by the Tanzimat, then, Greek and Armenian merchants continued 
to acquire foreign protection and often foreign nationality in this manner, 
enabling them to squeeze out Muslim and Jewish subjects alike as the 
century progressed. 

Jewish subjects, however, did not take this sort of opposition without 
resistance as they had during the previous two centuries. With capital 
provided by the foreign Jewish bankers and merchants who had initially 
employed them as agents, they took the initiative in seeking out and 
investing in new urban industries where needs were perceived and not 
yet met by their Christian competitors, like cigarette-paper factories, spin- 
ning mills, brick-making establishments and tobacco-packing factories. 
Those Jews who engaged in commerce prospered substantially from the 
growing Ottoman trade with Europe, also with the help of their European 
co-religionists, with those of Izmir now coming to equal the older Jewish 
communities of Salonica and Istanbul in prosperity and power. In Izmir, 
Havra Sokak centered the activities of over one hundred Jewish artisans 
and merchants, to the extent that it was known during the century as the 
‘Jewish market’ (Musevi Carst) until its shops were largely destroyed and 
its artisans driven out during the Greek occupation of the city during the 
Turkish War for Independence, from 1919 to 1922. 

Dénme Prosperity in Salonica. The revival of Ottoman Jewry was shared 
by members of the dénme sect which, since the death of Shabbatai Tzvi 
in 1676, had concentrated its activities at Salonica. While many of his 
followers had remained Jews, some interpreted his conversion to Islam 
as a secret mission assigned to him by God for a particular mystic 
purpose, and emulated his conversion, calling themselves ma’aminim 
(‘believers’), though continuing to practice their own form of Judaism 
in secret, based on what they called the ‘eighteen precepts’ left by Tzvi, 
which involved their own version of the Ten Commandments. In order 
to preserve their community, they prohibited marriage with real Muslims 
as well as Jews. To counteract the resulting limited marriage possibilites, 
they maintained a particularly liberal interpretation of the prohibition of 
adultery, allowing religious ceremonies involving the exchanges of wives 
and engaging in other practices which led some to accuse them of sexual 
deviations of various sorts. They engaged in virtual orgiastic ceremonies 
during their ‘Festival of the Lamb’ which celebrated the beginning of 
spring, and they celebrated other festivals, not recognized by Orthodox 
Judaism, involved with the events surrounding the life of Tzvi and his 
apostasy. Like the Karaites they abandoned the traditional Torah, which 
they called the Torah di-Beri‘ah, or ‘Torah of Creation’, considering it to 
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have been replaced by their own Torah de-Azilut, or ‘Torah of Emanation’, 
which they felt to be far more spiritual and sublime. Unlike the Karaites, 
however, in many areas they did follow the Torah, leading many rabbis 
to believe that they could still be won back into the fold, so that there 
was much less of violent public opposition to them than there was to the 
Karaites. There was in fact very little difference between their religious 
beliefs and those of the Shabbateans who openly remained Jews. They 
developed the idea that Tzvi was divine and emphasized what they called 
the ‘three bonds of faith’ as the upper forces of emanation. 

Internal disputes caused a major split in the dénme community early 
in the seventeenth century, with Shabbatai Tzvi’s original followers 
coming to be called [zmirim, or the ‘people from Izmir’, while those who 
followed the claim of Tzvi's last wife Jochebed, daughter of a Salonica 
Rabbi (who took the name A’isha after her conversion to Islam), that 
her brother Jacob Querido (‘the beloved’) was the reincarnation of her 
husband, came to be known as the Ya’akoviyim (in Turkish Yakoblar), or 
‘followers of Jacob’. Early in the eighteenth century the claims of one of 
Tzvi's early disciples, Baruchiah Russo, that he was the reincarnation of 
Tzvi, led to the formation of a third sect, called Konyosos in Judeo-Spanish 
and Karakaslar in Turkish, which was far more extreme than the others, 
expanding rapidly through missionary activity among Jews throughout 
Europe, particularly in Poland, Germany and Austria. It was at this time 
that the Turks discovered that all these groups had not really become 
sincere practicing Muslims and so began to call them dénmes, meaning 
‘converts’ or ‘apostates’, while the rabbis of Salonica called them minim, 
or ‘sectarians’. 

The dénmes settled in their own quarters of Salonica and came into 
close association with Muslim mystic orders, particularly the Bektasis, 
who long had served as the spiritual leaders of the Janissary corps 
that had caused the Jewish community so much trouble, and with the 
Shabbateans who remained Jewish. By the early years of the nineteenth 
century, the three dénme divisions in Salonica constituted substantially 
different social groups, each organized as its own kahal with its own 
synagogue, but using the common dénme cemetery. The Izmirlis became 
quite wealthy in trade and commerce, constituting the aristocracy as 
well as the intelligentsia of dénme society under the name Cavalleros in 
Judeo-Spanish and Kapancilar in Turkish. For the most part they were 
assimilated to Ottoman Turkish society by the middle of the century, 
using Turkish as their primary language with Judeo-Spanish looked 
down on as the language of the masses. The Ya’akovitytm now consisted 
mostly of lower and middle-class dénmes, who for the most part earned 
their livelihoods in the lesser offices of the Ottoman bureaucracy. The 
third and by far the largest group, The Konyosos, were the poorest of 
the dénmes, consisting mainly of artisans and common workers, who 
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remained far closer to older Sephardic traditions and the Judeo-Spanish 
language than did the others. 

Jewish Cultural Revival and the Jewish Press. The nineteenth and twentieth 
centuries until the start of World War I witnessed a substantial Jewish 
cultural revival, not so much in the traditional Hebrew and Ladino reli- 
gious and related legal learning which had prevailed in the Golden Age 
but, rather, in the popular Jewish literature expressed in Judeo-Spanish or 
Judezmo, developed by the constant use in periodic meldares, or commu- 
nity meetings, in which parts of the Me’am Lo’ez folk encyclopaedia were 
read and discussed, which with strong Turkish and Hebrew intermixtures 
in verbal and morphological usages and formations by now was accepted 
by all elements of the community as its lingua franca, and to a lesser extent 
in French, the common language of the minorities as well as of the foreign 
colonies living in the Empire. This Golden Age of Judeo-Spanish literature 
was expressed in an outpouring of secular newspapers and periodicals 
containing serialized romansos, or romantic novels, as well as poems, sto- 
ries, essays and articles of popular interest and books and pamphlets on 
subjects ranging from Jewish popular traditions, folk songs and festivals 
to history, many translated from the Hebrew which most members of 
the Ottoman Jewish community could no longer read with any facility. 
Salonica and Istanbul continued to lead in learning and publishing 
by virtue of their political and economic leadership, with Edirne and 
Jerusalem also participating, but Judeo-Spanish publications flourished 
particularly brightly in Izmir because of the emerging prosperity and 
relative liberalism of its new community. 

Very much as was the case in developing secular Turkish-language 
literature at that time, a few romansos were original, but more often they 
were Judeo-Spanish translations or adaptations from original Hebrew or 
French works, often without direct reference to the original. Most of the 
authors were not professionals but, rather, were merchants, government 
officials, or physicians, or even publishers or printers, who spent only 
small portions of their time writing. Only a few journalists devoted them- 
selves entirely to writing, though even with them fictional composition 
absorbed only a very small part of their working lives. Some of their 
works were published as books right from the start, but for the most 
part they were serialized in newspapers and periodicals, with only those 
which proved to be most popular subsequently being issued in single 
volumes if sufficient demand was anticipated. Quite a number were 
published in individual fascicules, called separates, usually of sixteen 
pages, which were either sold by subscription or by sales in bulk to 
distributors such as Benyamin ben Yosef in Istanbul or Solomon Israel 
Cheresli in Jerusalem, who then placed them in local book stores or sold 
them directly to the reading public. Because they were for the most part 
published serially and intended for the poorly-educated Jewish masses, 
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most of the romansos were crude and simple in structure, emphasizing 
adventure and melodrama with little attention to characterization or plot, 
and with the fine syntax and style of the Castillian brought from Spain 
deteriorated and greatly intermixed with the French taught in the AIU 
schools as well as with Italian, Turkish and Hebrew jargon, producing a 
mélange quite distant from the original. 

Since most Jews at the time knew only Judeo-Spanish and Hebrew, and 
only the wealthy or educated knew French and Ottoman Turkish and 
read the developing Ottoman newspapers of the time, the Judeo-Spanish 
popular press played a vital role in bringing together and maintaining 
the Jewish community as well as in entertaining, informing its readers 
of events within and outside the Empire, and often leading the oppo- 
sition to unpopular policies of the rabbis and the millet and community 
leaders, particularly in the years following enactment of the Organic 
Statute in 1864. A few publishers — like the pioneering publisher David 
Fresco (1850-1933), the most important Jewish newspaperman of the late 
19th and early 20th century who published numerous newspapers and 
magazines — attempted to use their newspapers to educate and uplift 
their readers, most simply gave the latter the kind of entertainment 
and diversion that they wanted, with only miniscule space devoted to 
education or morality. While all Ottoman newspapers were subjected 
to government censorship following the Crimean War, the officials of 
the sultans paid little attention to the non-Ottoman press because of its 
limited readership, becoming involved with its journalists only when 
invited by Grand Rabbis or local Chief Rabbis, thus giving the latter 
considerable authority over the Jewish press, though this did not entirely 
prevent the latter from engaging in vigorous campaigns against the 
millet establishment from time to time. So it was, for example, that 
David Fresco was not only excommunicated by the Grand Rabbi but 
also sent into exile at his request by the government after he attacked 
the latter’s corrupt financial administration. Since Egypt under British 
rule after 1882 was far more liberal in its treatment of the press, many 
leading Jewish and Ottoman writers concentrated their activities there, 
including Avram Galante, who was so vigorously suppressed because of 
his attacks against Grand Rabbi Moshe Levi, against the tyrannical rule of 
Chief Rabbi Haim Palacci in Izmir, and against the AIU schools because of 
their concentration on teaching in French to the exclusion of Turkish, that 
he went to Cairo where he carried on his attacks in his own newspaper, 
La Vara (The Stick), in 1907-8, while the leading Judeo-Spanish novelist 
Elia Carmona published most of his works in Egypt between 1902 and 
1908. Both returned to Istanbul following the Young Turk Revolution 
because of the more liberal conditions promised by the newly-appointed 
Grand Rabbi Haim Nahum Efendi (1909-20) as well as a result of the new 
Constitutional regime established in Istanbul at the same time. 
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Two-thirds of the Jewish newspapers published in the Ottoman Empire 
during the nineteenth century appeared in four cities, Salonica, Istanbul, 
Sofia and Izmir, while others appeared in lesser numbers in Egypt, 
Palestine, and Rumania. While most of the Judeo-Spanish periodicals 
were published in the Rashi Hebrew script, a very few, starting with 
the bi-monthly El Lucero de la Paciencia, published in Turno Severin, 
Rumania, by Elia Crespin from 1855 to 1890, were published in Latin 
characters due to the deterioration of the language, which led Rashi 
to spell words of different meaning in exactly the same way, causing 
considerable confusion among readers. 

The first major Jewish newspaper to appear in Istanbul was the French- 
language Journal Israélite (1841-60), edited by Ezekial Gabay. It was 
followed by the first Ottoman Judeo-Spanish paper, La Luz de Israel (Or 
Israel/The Light of Israel), edited by Leon de Hayyim Castro starting in 
1853, which achieved its early success from its detailed reporting on the 
Crimean War; EI Manadero (the Source) (1855-58), an illustrated journal 
with Christian propaganda spread by Scottish missionaries based in 
Haskdéy who were trying to convert Istanbul’s Jews; El Jurnal Israelit 
(1860-71), published weekly (later three times weekly) by Ezekial Gabay 
(1825-96), Secretary of the Jewish Millet council and long a high official 
in the Ottoman Ministry of Education, who used the paper to propound 
the new ideas so vigorously opposed by the fantic rabbis led by Akrish; 
and Sefath Emeth (The True Word)/El Luzero (The Luminaire), edited by 
Moise Elie starting in 1867. 

EI Nacional (1871-90), edited successively by Ezekiel Gabay’s son-in- 
law, Ottoman provincial official Moise Dalmedico (1848-1937) and David 
Fresco replaced El Jurnal Israelit as the principal advocate of modernism 
in 1871, subsequently changing its name to El Telegraf and El Telegrafo, 
and continuing publication under the editorship of Ezekial Gabay’s son 
Isaac Gabay until his death in 1920. El Progreso (Progress) was published 
in Istanbul after 1871 by Behor Molho, while El Tiempo (1871-1930), edited 
initially by Isaac Haim Carmona, and later, successively by Mercado 
Fresco, Sami Alkabez, Moise Dalmedico and finally by David Fresco, 
continued as the principal serious Jewish community newspaper in the 
capital until the departure of the latter’s son in 1930. La Patria appeared 
in 1908—09 under the editorship of Victor Levi and David Elnécavé. The 
weekly La Boz (The Voice) was published and edited between 1908 and 
1910 by Victor Levi, who subsequently changed it’s name to El Correo 
in 1911, while the twice-weekly El Relampago was edited by Elia Kohen 
after 1909; among all Jewish newspapers, its run was exceeded only by 
El Tiempo. Politically, it was a strong supporter of Haim Nahum in his 
battle to become Grand Rabbi in 1908 and 1909, only to turn against 
him almost immediately due to his tyrannical conduct once in office. Its 
principal importance lay in its bringing together of many Judeo-Spanish 
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folk traditions and stories in the popular language which placed Spanish 
archaisms and popular neologisms side by side while adding numerous 
Turkish, Hebrew, Greek and French words which were finding their way 
into the popular vocabulary. The only major Hebrew Language Jewish 
newspaper published in Istanbul was Ha Mevasir, put out by Nahum 
Sokoloff between 1909 and 1911. 

The major French language newspapers that covered the Ottoman 
Jewish community were the weekly L’ Aurore, published in Istanbul by the 
Salonica-born journalist Lucien Sciuto (1858-1947) following restoration 
of the Constitution in 1908, subsequently continued in Cairo until 1922; 
Le Jeune Turc, published by Sami Hochberg from 1908 to 1918; the daily Le ante and his supporters, with the stated purpose of making Turkish 
a 'living language among the Jews', began publication. Despite efforts, 
these publications met with only limited success. 

In Izmir, La Esperanza (Hope), later La Buena Esperanza (Good Hope), 
a weekly edited originally by Rafael Aaron Uziel Pincherle and later by 
the Turkish teacher in AIU schools, Aaron de Joseph Hazan (1848-1931), 
an Izmir-born Jew with Italian citizenship, appeared from 1842 until 
1912, when Hazan had to leave due to the Italian invasion of Tripoli. 
A whole flood of periodicals followed, including, most prominently, 
Sha'are ha Mizrah (Gate of the East), edited by R. Pincherle starting in 
1846, which emphasized religious and economic news, including stock 
reports, but lasted only for a few months. La Verdad ( The Truth), edited by 
Behor Alexander Benghiotti (Benghiat), David Ben Ezra and Rafael Kori, 
appeared first in 1884 and continued for several years. La Novelliste (El 
Novelista) (1889-1922) was published both in French and Judeo-Spanish 
by Yaakov Algrante, first once a week and later much more often, 
sometimes daily. EI Ustad (The Teacher) (1888-91) was published by 
Moise Fresco in Turkish, but in Rashi Hebrew characters. It later became 
El Commercial, founded in 1906 by Hizkia Franco and his cousin Gad 
Franco (1881-1954), which after El Tiempo of Istanbul was the most 
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serious Jewish newspaper in the Ottoman Empire, propagating modernist 
ideas among the provincial intellengtsia. It was replaced in 1908 by the 
bi-weekly La Boz del Pueblo (Voice of the People), edited by Joseph 
Romano, who formerly had participated in publishing Judeo-Spanish 
newspapers in Salonica as well as Istanbul, leading modernist Jews in 
opposition to the Palacci party, which had him exiled to Bodrum, and 
to the dictatorial conduct of Grand Rabbi Haim Nahum. The weekly 
El-Messeret (Joy) (1897-1908) was edited in Izmir by Alexander Benghiotti 
(Benghiat), whose articles, both in Judeo-Spanish and Turkish, displayed 
a strong Ottoman nationalist tendency, while trying to teach Turkish to 
the Jewish community and teaching Turks about Jewish life and customs. 
After 1891, however, it published only in Judeo-Spanish and so limited 
its message entirely to its Jewish readers. El Pregonero was published 
weekly by Rabeno Kuriel starting in 1908. The weekly La Boz de Izmir 
(The Voice of Izmir) (1910-22), edited by Behor Hana and Jacques Ben 
Senior, was suppressed and its editors and writers arrested during the 
Greek occupation of Izmir in 1919 because of its continued strong support 
for Ottoman rule. The monthly El Guion (1912) was the organ of the former 
pupils of the AJU schools. Bayram (Holiday) was published weekly by 
Yomtov (Bayram) Abuaf starting in 1910. Les Annales was published 
weekly by Graziella Benguiat for six months during 1914. Shalom was 
put out by Joseph Romano during the Greek occupation of Izmir in 1919 
and 1920. After the Greek army closed it, its work was taken up by the 
Hebrew language weekly Haverenu, published in 1921 and 1922 by Mois 
David Gaon. 

In Salonica, the first Judeo-Spanish periodical was El Lunar, a monthly 
journal published by the historian and religious leader Juda Nehama 
(1825-99) between 1864 and 1867. The Ottoman provincial government 
published the monthly Selanik (Salonica) in Turkish, Judeo-Spanish, Greek 
and Bulgar under the editorship of Jacob Uziel from 1869 to 1874. The first 
real daily Judeo-Spanish newspaper in Salonica was the weekly La Epoca, 
founded by Sa'adi ha-Levi under the inspiration of Jewish socialist and 
labor leaders in the city, which lasted from 1874 until the Greek army 
which occupied Salonica in 1912 destroyed its building and presses 
when it ravaged the Jewish quarters of the city. The Zionist weeklies 
La Esperanza (Hope) appeared in Salonica between 1916 and 1920 as the 
official organ of the Zionist Federation of Greece, and Lema'an Yisrael/Pro 
Israel was published between 1917 and 1929 by Abraham Recanti, who 
subsequently emigrated to Israel. Other important Jewish newspapers 
published in Salonica were the weekly El Avenir (The Future), edited 
by Moise Aaron Mallah from 1897 to 1918, the bi-weekly El Nuevo Avenir 
(The New Future), edited by David Isaac Florentin from 1900 to 1918, 
the daily EI Liberal ( The Liberal), edited by Albert Matarasso from 1913 
to 1918, the bi-weekly La Boz del Pueblo (Voice of the People), edited 
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by David Isaac Florentin from 1914 to 1920, the weekly La Nation ( The 
Nation), edited by Yehuda Asseo as the organ of the Cercle des Intimes 
(1900-13), La Tribuna Libera (The Free Tribune), organ of the Nouveau Club 
(1910-14), Avante, also called La Solidaridad Ovradera, a Socialist bi-weekly, 
becoming a daily in 1912-14 under the editorship of Alberto Arditi, 
lasting until 1935 under the editorship of Jak Ventura as the principal 
organ of the Jewish communists in Greece, whom he represented for 
some time in the Greek parliament. There also were the daily E! Pueblo, 
edited by M. Ben Sandji (1915-30), the daily El Imparsial, published by 
Menahem Molho and Albert Matarasso from 1909 to 1915, the daily La 
Verdad (The Truth), edited by Abraham Yahiel Levi (1917-23), the daily La 
Libertad (Liberty), edited by Elie Semtov Arditi (1918—25), and the Zionist 
weekly La Renecenvia Judia (Jewish Rebirth) published in 1918. 

In Edirne, the first Jewish newspaper was the bi-monthly Yosef ha- 
Da'at, also called El Progresso (the Progressive), edited in both Hebrew 
and Judeo-Spanish by the Edirne-born educator Rabbi Abraham Danon 
(1857-1925) after 1888, which published articles and documents on the 
history of Ottoman Jewry in both Hebrew and Judeo-Spanish. The bi- 
weekly (later daily) La Boz de la Verdad ( The Voice of Truth), a political- 
literary journal, was edited in 1910-11 by Joseph Barishak, while the 
weekly L'Echo d'Adrinopolis, edited by Nissim Bahar, provided social, 
economic and political news in 1921-22 . The first entirely Hebrew 
newspaper published in Edirne was Karmi Shelli (Bag'im / My Vineyard), 
published first in 1882 under the editorship of David Mitrani, which also 
provided translations into Judeo-Spanish. 

In Sofia, El Amigo del Puevlo (Friend of the People) was published in 
Judeo-Spanish from 1890 to 1899. Baruh Ben Isaac Mitrani published the 
monthly Hebrew-Judeo-Spanish Be Mishol Ha Keramim in the 1890s. La Boz 
de Israel was put out in Bulgarian and Judeo-Spanish by Yeoshua Kalev 
after 1896. El Progreso appeared twice weekly starting in 1897. La Verdad 
(The Truth) was published by Avram Tajir from 1898 to 1910. The Zionist 
weekly El Judio, which started originally in Istanbul, edited by David 
Elnécavé, one of the principal Zionist leaders in Southeastern Europe, 
continued to appear in Varna and then Sofia until 1931, when Elnécavé 
emigrated to Argentina. Ha Mishpat appeared irregularly starting in 1906 
under the editorship of Aaron Amar, while La Luz was published weekly 
starting in 1917. In Filibe, Marco Romano and Yaakov Kalev put out El Dia 
from 1897 to 1901 and Shofar from 1901 until the Bulgarian police closed 
its offices and destroyed its presses four years later. 

In Jerusalem, the Jewish press began with the first provincial Jewish 
newspaper in the Empire, called Ha Lebanon, a Hebrew language paper 
published in 1864. The bi-monthly Havazelet, edited by Ezra Benveniste, 
was published initially in Hebrew but thereafter in Judeo-Spanish, start- 
ing in 1870. Shaare Tzion was the first Yiddish newspaper published in 
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Palestine, appearing weekly from 1876 to 1884. Ha Tzvi, also called Ha 
Or, was published weekly from 1884 to 1915, becoming the forerunner 
of the modern Israeli press. Mevaseret Tzion was published for a short 
time by the famous Hebrew philologist Eliezer Ben Yehuda in 1884. 
The weekly Hebrew-Spanish El Prospero was edited by Baruh Mitrani 
from 1894 to 1896. La Guerta de Flores was published by Joseph Ben 
Rahamin and Nathan Meyohas starting in 1894. The monthly literary 
revue La Guerta de Yerushalaim was edited by Bension Taragon and 
Salomon Israel Cheresli starting in 1902, and El Tresoro de Yerushalaim 
(1902-3) was edited with similar contents by Moise A. Azrial. In 1907 
a Hebrew literary journal called Ha-'Omer (the Sheaf) was begun, and 
at the same time the newspaper Hapo'el Haza'ir (The Young Worker) 
began publication as the organ of the Jewish Socialist labor movement. 
The political-literary bi-weekly El Liberal was issued immediately after 
restoration of the Ottoman Constitution in 1908, operated by Moise Azrial 
with first the AIU-trained journalist and secretary to Grand Rabbi Haim 
Nahum, Abraham Elmaleh (1885-1967), and later Haim Benatar acting 
as editors. And Solomon Israel Cheresli published the political literary 
bi-weekly El Paradiso starting in 1909. The second Hebrew socialist 
newspaper in Jerusalem, Ha'akhdut (Unity) began publication in 1910, 
under the editorship of David Ben Gurion, Yizhak Ben-Zvi and others. 
The principal Jewish publishing houses were directed by Moshe Azrial, 
who published a series of romansos concerning all aspects of Jewish life 
and Solomon Israel Cheresli, who also himself wrote, translated and 
published a large number of romansos and other discussing religious and 
social topics. 

In Egypt, there were five Hebrew-language printing presses by the 
end of the nineteenth century. Starting in 1904 a weekly newspaper, 
El Mizrayim (Egypt), was published by Isak Carmona in Judeo-Spanish. 
Avram Galante published the bi-weekly La Vara for a short time in 1907. 
The publishing house of Carmona y Zara published many romansos as well 
as a number of newspapers. La Tribuna appeared starting in 1906 under 
the editorship of Isaac Sesana, and La Luz was put out by Moise Benguit 
on a weekly basis starting in 1907. In 1907 the Yiddish monthly Die Zeit, 
and in 1908 the French weekly L'Aurore appeared, both reflecting the 
views of Zionist agents, who were quite active in Cairo and Alexandria 
at the time. 

In addition to the newspapers, in all the cities where there were sizeable 
Jewish communities there were Judeo-Spanish literary, theatrical, and 
humorous journals of all sorts, for example in Istanbul EI Sol (The 
Sun), a bi-monthly scientific and literary journal, and El Instructor, a 
weekly geographic, historic and literary journal, both edited by David 
Fresco starting in 1888; El Radio de Luz (The Ray of Light), a weekly 
edited by Victor Levi on scientific and literary subjects starting in 1886; 
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El Amigo de la Familla (Friend of the Family), with emphasis on history and 
geography under the editorship of David Fresco and Moise Dalmedico 
starting in 1886; La Edicion de Jueves del Telegrafo ( The Thursday edition 
of Telegrafo), a weekly literary, scientific and historical journal edited by 
Isaac Gabay after 1894; El Judio (The Jew), a Zionist weekly published in 
Hebrew and Judeo-Spanish, edited by David Elnécavé, first in Istanbul 
(1909—22), and later at Varna; the weekly humor and folklore magazine 
El-Djugeton (The Clown) (1908-31), founded and edited by Elia Carmona, 
which was suspended for a time by the government at the request of 
Grand Rabbi Haim Nahum due to its satires against him; the take-off 
on the stories of Nasruddin Hoca, Djuha e Djuhayico, put out by Journal 
Israelite starting in 1860; the weekly El Burlon, edited by Hayim Mitrani 
and Nissim Behar starring in 1908; and Haménora, organ of the Bnai Brith 
(1922-38), published quarterly in both in Hebrew and Judeo-Spanish, 
which presented numerous articles on the history of Ottoman Jewry. 

In Salonica La Revista Popular (People's Journal) was published monthly 
by the Société Cadima (1900-1903). The Mizrahi organization published 
the daily Haschahar in Hebrew and Judeo-Spanish in 1921-22. Humor- 
ous weeklies included El Kirbatch (The Whip), edited by Moise Levi 
(1910-14), El Culevro, edited by Isaac Matarasso (1916-22), El Punchon, 
edited by Isaac David Florentin (1916-19), El Chamar, edited by Leon 
Boton (1917-20), EI Burlon, edited by Baruh David Beses (1918-20), 
La Vara, edited by Isaac David Florentin (1918-20), Charlo, edited by 
Alexandro Peres (1919-24), El Nuevo Kirbatch, edited by Joseph Carasso 
(1918-23), and La Trompeta, edited by Hayim Samuel Alvo (1920-25). 

Nor was literature the only area in which Jews participated actively 
during these years. Istanbul, Edirne and Izmir in particular were cos- 
mopolitan musically, with European musicians, opera companies and 
music hall troups, mostly from Italy and France, playing for months at 
the local theatres, many of which were built and patronized by Muslims 
and Armenians as well as Jews. The major emphasis, however, remained 
on the development of Jewish songs to their highest form in the tradition 
of the Turkish makamât, often under the stimulous and with the help of 
the leading Muslim dervishes of the time, who in turn were influenced 
by the Jewish musicians with whom they worked. The Maftirim choir 
maintained by the Edirne Sephardic community reached the highest 
pinnacles in developing Turkish classical music among Ottoman Jewry 
as they met every Saturday morning before the morning service at the 
Portugal Synagogue to sing the Sephardic religious songs which had been 
written by Najara in the early seventeenth century as well as those written 
by Ottoman Jewish poets of their own time, subsequently departing 
for services at whichever congregation they were attached to. Other 
such choirs were organized by most other major Jewish communities 
in the Empire, including the Hevrat Ha-Paytanim ( The Singers Society) 
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of Salonica. The Jewish community of Izmir maintained its own brass 
band and orchestra, manned principally by AIU school students who had 
learned about Western music, and it played at public occasions to raise 
money for community charities and educational activities. All followed 
the long-standing tradition of arranging Jewish songs according to the 
classical Turkish Makamát style as it had developed in the Golden Age of 
Ottoman Jewry. It was out of this milieu that arose the greatest Sephardic 
musician of the twentieth century, Rabbi Isaac Algazi, whose fame spread 
widely among Muslim and Jewish Turks alike during the first decade of 
the Turkish Republic. 

As a result of progress in all these areas and the resulting advancement 
of most members of the Jewish community, even the most traditional 
Ottoman Jews abandoned the intellectual lethargy of the previous two 
centuries and moved ahead into the new age, just a century after Euro- 
pean Jewry had undergone a similar experience during and after the era 
of the French Revolution. Under the leadership of enlightened Grand 
Rabbis and members of lay community councils, the rigors of the past 
were forgotten, and in addition to the secular schools, traditional Jewish 
religious schools finally caught up with their foreign counterparts as 
well as those of the other millets, restoring Ottoman Jewry to a state of 
progressive enlightenment by the start of the twentieth century. 


THE EFFECTS OF CHRISTIAN NATIONALISM ON OTTOMAN JEWRY 


Despite all the advances made by the Tanzimat, however, the disintegra- 
tion of the Ottoman Empire which had been going on for a century was 
disastrous for Ottoman Jewry. This was the age of nationalism among 
the Christian subjects of the Sultan, starting with the Greek Revolution 
early in the nineteenth century, which, based on the Megali Idea, or Great 
Idea, sought to add to the Greek kingdom Istanbul and large portions of 
Anatolia, union of which with Greece was felt to be the ‘dream and hope 
of all'. The success of the Greek national movement, provided more in 
fact by the intervention of the Great Powers than by the efforts of the 
Greeks themselves, stimulated similar uprisings among the other subjects 
in Southeastern Europe who had long been oppressed, not so much by the 
Ottomans but, rather, by the Greek religious hierarchy which dominated 
the Orthodox millet, leading first to pressure for religious independence, 
granted to the Bulgarian Orthdox Exarchate in 1870, to the Serbian Church 
in 1879, and to the Rumanian Church in 1885, with subsequent aspirations 
for, and achievement of, political independence following. These national 
uprisings were unintentionally helped by the Tanzimat reform policies 
which undermined the authority of the traditional millet leaders, who 
preferred continuance of Ottoman rule as a vehicle for their absolute 
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domination of their communities, just at the time that they had to face 
the challenge of new modernist and nationalist leaders who were able 
to use the lay participation in millet affairs imposed by the Ottomans to 
exite the passions and allegiance of their followers. They were greatly 
assisted in their campaigns against the Ottomans both by the diplomatic 
and consular representatives of the major Powers of Europe and also by 
Christian missionaries, who emphasized feelings of Christian superiority 
and hatred for Muslims and Jews which fortified the religious as well as 
ethnic bases of their pursuit of independence. 

Christian nationalism, based as much on religious as on ethnic identity, 
soon resurrected the medieval bigotries which had devastated both Jews 
and Muslims and consequently had driven them together in the past. 
Vicious anti-Muslim and anti-Semitic movements developed, involving 
large-scale persecutions and massacres carried out by invading armies, 
by the independent states that resulted, and also by the Christian subjects 
who remained within the Empire, particularly because of Jewish and 
Muslim support for Ottoman integrity in fear of their fate in the emergent 
nationalist states of Southeastern Europe. The results were explosive and 
damaging. 


Attacks on Ottoman Jews During European Invasions and Nationalist 
Revolts and Uprisings 


The invading armies of Russia and Austria as well as the revolting nation- 
alists and, later, successfully established independent Christian states, 
committed systematic genocide against Jews and Muslims throughout 
the nineteenth century, despite Great Power admonitions to the contrary 
in the treaties of Paris (1858) and Berlin (1878), reviving the old 'ritual 
murders' which had largely been laid to rest as Ottoman Jewry had 
fallen into decline. As the peoples of Southeastern Europe achieved their 
independence, their Muslim and Jewish minorities were systematically 
persecuted and massacred, and those who survived were driven beyond 
the ever-shrinking boundaries of the retreating Ottoman Empire in a kind 
of slaughter which had not been seen since the dispersal of the Jews from 
Palestine centuries earlier. 

This sort of genocide had begun as long before as the late sixteenth 
century, with the Rumanian Principalities taking the lead, as united 
Rumania did subsequently during the later years of the nineteenth 
century. In 1579 the ruler of Moldavia, Peter the Lame, banished its 
Jews because of their competition with its Christian merchants. When 
Prince Michael the Brave revolted against the Ottomans in the Rumanian 
principalities of Wallachia and Moldavia in 1593, he ordered the massacre 
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of all the Jews as well as Turks in Bucharest. Many Jews immigrated to 
Rumania in the late seventeenth century as a result of the Chmielnicki 
massacres in Poland and the Ukraine, but this added to Rumanian popu- 
lar anti-Semitism, with the encouragement of the Cossacks, who at times 
invaded the Principalities and murdered Jews and Muslims alike. Greek 
Orthodox churches in Rumania declared all Jews to be heretics, forbad all 
relations with them on pain of excommunication, and refused to allow 
their testimony to be accepted in courts. After the Ottomans regained 
control and turned the Principalities over to the Istanbul-based Greek 
Phanariotes, Jews were re-admitted with special charters, exempting 
them from taxes and providing special places for temples, cemeteries and 
the like, but this enraged the Rumanian masses even more. They became 
particularly hostile to the Jews because of their defense of the Ottomans 
who had protected them. Ritual murder charges and anti-Semitic tracts 
led to anti Jewish riots in Bucharest in 1801. When Russian forces occu- 
pied the Principalities in 1806-12, therefore, Jews again were subjected 
to intense persecution. The Jews of Rusçuk fled across the Danube after 
the Russian 'liberators' had burned their synagogue and the rest of the 
Jewish quarter to the ground. After the Russians left, most of the refugees 
returned, only to be subjected to similar violence both by Russian troups 
and the local Rumanian population in 1811, and again in 1828. 

The slaughter continued well into the nineteenth century. When the 
Greeks revolted against Ottoman rule many Greek volunteers com- 
ing from Russia and the Principalities to join in the effort slaugh- 
tered and plundered the Jewish communities along their paths as they 
went through Moldavia and Wallachia toward Greece. During the Rus- 
sian occupation of the Principalities between 1835 and 1856, Jews were 
actively persecuted on the Russian model, with laws denying them 
citizenship, forbidding them from settling in the countryside, leasing 
land, or establishing factories in the urban communities, all because of 
the prevailing belief that they had exploited the Rumanians during the 
centuries of Ottoman rule. 

Things were no better in Hungary asit was conquered by the Habsburgs 
after 1683. After Austria captured Buda in 1688, most of its Jews were 
slaughtered by the conquering army because they had sided with the 
Turks in defending the city. Austrian soldiers burned, looted and killed 
both the Turkish and Jewish population. The Jewish quarter was pillaged 
and the Torah scrolls were burned. A few Jews managed to flee, but most 
were imprisoned and sold as slaves in Vienna or offered to other Jewish 
communities for ransom. Emperor Charles III later allowed the survivors 
to return, but Maria Teresa (1717-80) exiled them again in 1746, though 
a protest by the Ottoman government subsequently caused this order to 
be annulled. When the Austrian Prince Eugene of Savoy besieged and 
captured Sarajevo in 1679, the Jewish quarter, including its synagogue, 
was completely destroyed by the conquerors despite the opposition of 
the local Bosnian Muslim population. While the city subsequently was 
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returned to Ottoman rule, the arrival of Christian settlers from Serbia, 
Bulgaria and Italy during the occupation substantially altered the make- 
up of the city, leaving its Jews far more subject to persecution than they 
had been earlier. The Austrian occupations of Belgrade and Vidin in 1689 
similarly were followed by massacres of their Jewish inhabitants, with 
many sold into slavery or offered for ransom by Jewish communities in 
the remaining portions of the Ottoman Empire. About a century later 
when the revolting governor of Vidin, Osman Pasvanoğlu, suddenly 
died, his Jewish physician was blamed by his bandit supporters, who 
subsequently ravaged the Jewish quarter of the city and killed most of its 
inhabitants, though some managed to flee on the Danube to Ruscuk. One 
unforeseen, but perhaps appropriate, result of the Habsburg persecution 
of Hungary's Jews during the later years of the seventeenth century was 
the rapid spread of the plague during the subsequent years because of the 
removal of most of the Jewish doctors who had cared for the population 
of Buda and Pest in particular since medieval times. 

When Venice occupied the island of Chios in 1694, its Jewish population 
was either massacred or deported and all Jewish communal and personal 
property was stolen by the native Greek population, leaving those Jews 
who returned in utter poverty and reduced to begging, no longer able to 
compete with the Greeks in trade or commerce. 

Jews living in Greece and the Rumanian principalities suffered terribly 
because of their continued support for Ottoman rule. When the Greek 
nationalist movement Philike Etairia started its uprising in Wallachia and 
Moldavia during the spring of 1821, hundreds of Jews and Muslims were 
killed by the Greeks who lived there as well as by native Wallachs.!4 
During the height of the Greek revolution, five thousand Jews were 
massacred in the Morea along with most of the Muslim population, 
numbering about twenty thousand in all.!> In Tripolizza alone 1,200 Jews 
were massacred along with uncounted Turks.!é Reverend John Hartley, 
after describing the carnage, concluded “Thus did Jewish blood, mingled 
with Turkish, flow down the streets of the captured city. The sons of Isaac 
and the sons of Ishmael, on this as well as on every occasion during the 
Greek Revolution, met with a common fate. Their corpses were cast out 
of the city, and, like the ancient sovereign of Judah, they received no 
burial superior to that of an ass." Jewish communities on the islands 
of Sparta, Patras, Corinthos, Mistra, and Argos were wiped out by bands 
of Greek rebels along with those of Thebes, Vrachori, Attica and Epirus.!8 
The surviving Jews fled to the island of Corfu, where Jews who had fled 
from Italy, and the Iberian Peninsula had lived in peace and prosperity 
under Venetian rule since the twelfth century, though divided into rival 
Greek and Italian communities. It was not long, however, before it too 
fell victim to the Greek Revolution, leading to savage repression and 
massacre of Jews, forcing the surviving members of the two communities 
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to come together for self-defense for the first time. Throughout the years 
of the Greek revolution, Greek nationalists went from torn to town on 
the mainland and from island to island in the Aegean, exterminating 
all the Jews and Muslims they could find, many along the roads as 
they desperately fled to safety in what was left of the Ottoman Empire. 
Contemporary accounts relate that the Greeks left the murdered Jews 
and Muslims lying exposed so their bodies could be torn apart by the 
buzzards.!? Most of the Jews who surived these massacres fled across the 
Aegean in small boats to Izmir, thus starting its rise as one of the leading 
centers of Ottoman Jewish life during the nineteenth century. Only in 
northern Greece, particularly in the areas of Janina and Salonica, were 
the Jews and Turks able to successfully resist the Greek assaults, thus 
saving their populations from massacre as well.?? During the remainder 
of the 19th century, particularly during the Greek-Turkish war in 1897, 
those Jews who remained in Greece in the areas of Athens, Chalkis, 
Larissa, Corfu and Crete suffered severe persecution and massacre, 
forcing thousands more to emigrate into Ottoman territory, particularly 
to Salonica and Izmir?! 

Serbian nationalist uprisings against the Ottomans also severely affec- 
ted their Jewish community. In 1804 and again in 1807 the Serbs who 
were revolting against the Janissary garrison of Belgrade (dahis) expelled 
all its Jews and Turks, most of whom fled into the Serbian hinterland. 
Some subsequently returned when Serbia gained autonomy, but its Prince 
Alexander Karageorgevich (1842—58) enacted a series of restrictions on 
Jewish residence, acquisition of property and participation in the pro- 
fessions. Jews were accused of competing unfairly with their Serbian 
counterparts and so were prohibited from settling in the countryside 
and instead concentrated in a dank ghetto in Belgrade, immediately 
beneath the great Ottoman fortress at Kalemeydan, where they could 
be constantly watched by the army. The independent Serbian press 
was virulently anti-Semitic, accusing Jews of robbing the peasants and 
debauching them with drink as well as of being Ottoman agents because 
of their continued support for Ottoman rule. Anti-Semitism also spread 
into neighboring Bosnia, particularly during the governorship of Ruzhdi 
Pasha in 1819, when he was also organizing opposition to the reforms 
then being planned in Istanbul by Sultan Mahmud II. Things were little 
better for the Jews in Dalmatia. 

Persecution of Jews was most virulent during the later years of the 
nineteenth century in Rumania, which had a population of 134,168 
Jews in 1871, in a predominantly Orthodox country. Jews as well as 
Muslims were massacred, persecuted and driven out as part of the 
process by which independence was achieved.? Jews were forbidden 
to own property and to acquire nationality, though they were at times 
able to get around these rules through bribery and the use of third parties. 
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Jews unable to find work were often expelled from one town after the 
other until they finally were huddled together into dirty and insanitary 
ghettos in the larger towns and cities, where they were despised by 
the Rumanians as dirty and unsanitary menaces to public health. In 
1866, during the course of anti-Semitic demonstrations organized by the 
police, the principal Jewish synagogue in Bucharest was demolished and 
the Jewish quarter plundered by Rumanian nationalist mobs. The new 
Rumanian constitution restricted citizenship to Christians. Thousands of 
Jews were expelled from the villages, and Jews who were not citizens 
were expelled from the country. Large numbers of Jewish refugees 
from Russia, and particularly from the southern provinces and Crimea, 
came to Rumania in 1865 as a result of persecutions resulting from the 
Crimean War. In 1867, as a result of this new Jewish emigration, local 
police arrested Jews in the streets, dragging them off to prison in chains. 
Self-organized popular courts organized house to house searches, tried 
and sentenced their Jewish captives and deported them. The anti-Semitic 
press, for the most part operated by unemployed Rumanian teachers, 
incited the Orthodox masses against the Jews, saying that the latter had 
stolen their property, with British protests against these outrages being 
rejected by Prince Carol and the government, which stated blandly that 
there were no such persecutions. 

During the Russian invasion of Bulgaria in 1876-78 in support of the 
Bulgarian national movement, Jews were officially declared to be a hostile 
element supporting the Turks, so they were subjected to intense persecu- 
tion. Cossacks and Bulgarians plundered the shops of Muslims and Jews 
in Sofia and Vidin for four days, raping and killing all non-Christians they 
could find and leaving the bodies along the road to be eaten by the dogs, 
very much in the manner of the Greek rebels a half century earlier.” 
The Jewish communities of Kazanlık, Svishtov, Stara Zagora, Vidin 
and Nicopolis were ravaged and many were murdered by Bulgarian 
mobs with the help of the occupying Russian troops. Russian canons 
destroyed the newly-built Vidin synagogue and completely destroyed the 
Jewish community of Nicopolis, one of the oldest in Bulgaria. Assaults, 
robberies and murders engulfed Jews all over the country. Thousands 
of Bulgarian Jews followed the fleeing Muslims out of Bulgaria into the 
shrinking territories of the Ottomans, taking refuge for the most part in 
Istanbul and Edirne, where they were helped, not only by the Ottoman 
government and the local Jewish community, but also by a special fund 
set up in London by Baron Maurice de Hirsch. 

Large numbers of Jews were persecuted at the same time in Serbia, but 
they were allowed to take refuge in Ottoman territory by terms of the 
Ottoman-Serbian peace treaty of 27 February 1877. Once again, following 
the war, large numbers of Russian Jews as well as others from all the 
Balkan nations were given refuge on Ottoman territory from mounting 
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persecution of all sorts. The sufferings of Serbian and Rumanian Jews in 
particular were described in a memorandum drawn up by the AJU and, 
with the strong support of the Ottoman Jewish community, presented 
to the representatives of the Great Powers who met in Istanbul late in 
1876.24 

The Treaty of San Stephano (3 March 1878) imposed on the Ottomans 
by the victorious Russian army left the Balkan Jews in the same state as 
their brothers in the Russian Pale, without any sort of eguality, freedom 
of religion, or representation in parliaments of the newly-independent 
states. However at the subseguent Congress of Berlin (1878) the position 
of the Jews in Rumania, Serbia and Bulgaria was placed on the agenda 
as result of the political pressure of the AIU, Baron Maurice de Hirsch 
and Sir Moses Montefiore, as well as many other European Jewish 
organizations, whose activities with their own governments got most 
of the Powers to instruct their delegates to demand the inclusion of 
equal rights for members of all religions in the countries of Southeastern 
Europe as part of the final agreement. This effort was strongly supported 
by the Jewish community of Istanbul as well as the Ottoman government, 
which pressured the British who were representing its interests in Berlin. 
The Congress responded by forming a special Commission to study the 
question, producing two memoranda which described the plight of 
the Balkan Jews and requested that people of all religions should be 
guaranteed equal rights in the peace treaty. As the negotiations went 
on in Berlin, Rumania pressured its Jews to withdraw their request 
to the Congress, threatening them with severe reprisals if any official 
declaration was issued. Finally it was agreed at Berlin that the Congress 
would include in the treaty provisions that the independence of Rumania, 
Bulgaria and Serbia would not be recognized unless they granted equal 
civil rights to citizens of all religions. Greece, Montenegro and the 
Ottoman Empire also were subjected to the same requirements as a 
result of outside political pressure, though the Jews in fact continued 
to praise the Sultan for his work in receiving refugees from pogroms 
in Russia as well as in the Balkans. The treaty of Berlin that finally was 
signed in July 1878, supplanting the Treaty of San Stephano, dictated that 
all the newly independent Balkan countries should provide equal rights 
and protection to those Jews and Muslims who remained under their 
rule, with full access to all public offices, equality for the minorities, 
and religious freedom for the Jews of Bulgaria, Rumania and Serbia in 
particular, despite the objections of the Russian delegate Gorchakov that 
the Balkan Jews constituted a veritable cancer to the local populace. 

The inclusion in the Treaty of Berlin of stipulations providing protection 
for the Jewish and Muslim minorities in Southeastern Europe stimulated 
even more popular anti-Semitic and anti-Muslim hysteria in all the 
countries involved, with blood-libel accusations once again being used 
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as pretexts for attacking and ravaging Jewish quarters as well as for new 
tactics of boycotting Jewish shopkeepers, merchants and professionals, 
a movement which was quickly adapted by the Christian millets in the 
major cities of the Ottoman Empire. Because the Bulgarians, Rumanians 
and Greeks correctly regarded the Jews as supporters of the Turks, both 
Jews and Turks were expelled from these countries in equally atrocious 
and brutal manners. Their property was plundered and their homes and 
shops taken over without compensation, while the survivors fled in des- 
peration to Edirne and Istanbul. While official statements subsequently 
were issued granting equal rights to Jews, little was done in fact and they 
continued to be persecuted regularly well into the twentieth century. 

During the years after the Treaty of Berlin, the Balkan Jews did best in 
Bulgaria, though not without problems. In 1878, its new Prince, Alexander 
of Battenberg, attempted to fulfill the provisions of the Treaty regarding 
Jews by telling the Grand Rabbi of Bulgaria, Gabriel Almosnino, that 'I 
shall love all my subjects, regardless of their creed. The law shall be 
applied to all without discrimination’. As a result, many Jews who 
had fled to exile to Istanbul returned with hope to their Bulgarian 
homes, resulting in increases in Sofia's Jewish population to 4,274 in 
1881, 5,102 in 1888, 6,872 in 1893, and 12,862 in 1910. Jews began to 
participate actively in Bulgarian public life, entering the administration 
and the Parliament. However this enraged most Bulgarians, particularly 
since the newly-liberated Jews tended to emphasize their Judeo-Spanish 
heritage and French culture in their schools, leading to increasing anti- 
Semitism during subsequent years. Anti-Jewish laws were introduced 
in secret clauses and memoranda, Jews were increasingly barred from 
the Bulgarian military academy, the central bank, and most government 
positions. Anti-Semitic attacks appeared regularly in the press, and there 
were some mob attacks at times, but the Jewish community continued to 
maintain its legal position at least until World War I. 

The Rumanian reaction to the Treaty of Berlin was far stronger, and 
its anti-Semitism far more severe and lasting. After 1885 Rumanian 
Jews were excluded from the professions. In 1893, Rumanian Jews were 
expelled from all public schools, and many Jewish political leaders 
and journalists were summarily expelled from the country, even those 
who had participated actively in the Rumanian War for Independence. 
They were not allowed to be lawyers, teachers, chemists, railroad offi- 
cials, doctors in state hospitals, army officers or stock brokers and they 
were forbidden from selling commodities controlled by government 
monopolies, such as tobacco, salt and alcohol, causing 41,754 Jews, out 
of a total of 262,348, to emigrate between 1899 and 1905.?5 

Things were not much better elsewhere in Southeastern Europe or the 
Greek islands of the Aegean and the eastern Mediterranean. In 1891 the 
Jews on Corfu were subjected to severe persecution by local Greeks due 
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to the revival of the old ritual murder accusations.28 Many of those 
who survived found refuge in Ottoman territory with the help of a 
popular subscription drive carried out in Istanbul under the leadership 
of the Banque Camondo. In 1881 and 1884, and again in 1892 and 1903, 
thousands of Jews came to Ottoman territory as a result of pogroms in 
Russia which went on between 1881 and 1921 with only slight periods 
of respite. In 1899 Jewish families arrived in Istanbul in flight from 
persecution at Vidin, in independent Bulgaria. 

The conquest of Ottoman Thrace and Macedonia by Greek and Bulgar- 
ian forces during the Balkan Wars (1912-13), including Salonica, Çorlu, 
and Edirne, was followed by general attacks on Jews, their synagogues, 
homes and shops, in both countries," resulting in a renewed exodus 
toward Istanbul and beyond. Two reports from Salonica graphically 
described the situation caused by the invading armies: 


All the self-interested justifications of the newspapers of Europe, all the 
lies which they have used to cover up the truth, can never destroy the 
impression of the terrible anguish which has marked the entry of the 
Greeks into Salonica. A week of terror and horror one can never easily 
forget. The Hellenes now cruelly feel today all the damage that the 
explosion of hatred by the (Greek) population has done to their cause. 
The mob has shown itself odious and the government weak .... The 
incompetence of the Greek administration and the horrors inflicted by 
the soldiers has put them in a terrible situation. The consuls guaranteed 
the absolute safety of the Muslims, but sixty of them were massacred 
in a single night... . 28 
It wasn't only the irregulars (Comitacis) who massacred, pillaged and 
burned. The soldiers of the Army, the Chief of Police, and the high civil 
officials took an active part in the events at Serres. Out of 6,000 houses, 
4,000 were burned. Almost 1,200 shops were consumed by flames and 
destructive bombs. The (Jewish) population lost all, and without even 
anything to wear is in despair. Everyone wants to emigrate . . . ?? 
The Bulgarian attacks on the Jews of Corlu are described in the report of 
Saul Cohen to the Alliance in Paris:3° 


The Bulgarian soldier does not bother to buy anything, paying what- 
ever he wants. Under the pretext that the epicier does not understand 
his language, he pays half the price or nothing at all. And it is better 
not to protest since one risks being seized and struck .... After 
having pillaged the Turkish houses, the Bulgarian military author- 
ities installed in our town designated the Muslim stores, shops and 
depots, emptying them methodically according to their needs. Having 
acquired what they needed, helped by the Greek population from here, 
they also despoiled of their properties those Jews who had associated 
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with the Muslims. Very greedy, they attacked closed shops. Why 
didn't they open them? If their owners were absent, it sufficed that they 
had left to consider them in agreement with the enemy Turk . . . This 
beautiful Thrace, true granary of Turkey, today the object of enemy 
depredations, will recover its prosperity only after long years . . .. 


Isaac Catarivas, leader of the Jewish community of Silivri, wrote the 
President of the Alliance in Paris on 9 June 1912 describing a Greek 
boycott of Jewish shops at Silivri:?! 


. . . for three months we have been boycotted by the Orthodox com- 
munity because we voted for the Young Turk party. We do not engage 
in politics, but it appears that our conduct during the Parliamentary 
elections has indisposed against us the Greeks who have declared war 
against us. Our people live only from colportage in the villages around 
Silivri, all inhabited by Greeks. This boycott destroys all means of our 
existance. Our moral and material suffering is terrible. We do not 
even have the right of being ill. The doctors and pharmacists are all 
Greeks, and they create a thousand difficulties, a thousand miseries, 
doubling and tripling the prices of visits and prescriptions. Despite the 
demarches of the Grand Rabbi, despite a letter from the Ecumenical 
Patriarch, who sent an Archbishop, the Greeks pursue us with their 
hate.... 


Grand Rabbi Haim Nahum on 14 March 1913 also sent the Alliance a 
detailed report ?? regarding Greek assaults on Jews in the areas occupied 
by the Balkan Allies. 

As a result of these assaults, massacres, and forced deportations from 
the independent countries of Southeastern Europe, the Ottoman Empire 
received literally thousands of Jewish refugees who joined the Muslims 
who survived the persecution, flooding into the Empire where they pro- 
vided their skills as well as capital, when they had any remaining, joining 
with its old-established Jewish community in contributing significantly to 
the modernization of Ottoman agriculture and industry. 


Christian Persecution of Jews Within the Ottoman Empire 


The revival of Ottoman Jewry during the last half of the nineteenth 
century produced ugly reactions among their rivals within Ottoman 
society. So long as the Jews were excluded from economic and financial 
life and remained in ignorance and poverty, the Ottoman Christians, 
secure in the protection they were getting from the Great Powers of 
Europe, left the Jews alone. But once Jewish competition rose once again, 
violence resumed, as the Christians sought to divert onto the Jews the 
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increasing Muslim hatred resulting from assaults on Muslims throughout 
Southeastern Europe as well as North Africa and Russian Central Asia.?? 
The virulent anti-Semitism, underpinned by long-standing anti-Muslim 
bigotry, that was propagated within the Ottoman Empire was spread 
back into Europe by Middle Eastern Christian churchmen seeking to 
secure European support for their causes, providing an important source 
for the hatred which culminated in the Holocaust little less than a century 
later. 

Frequent Greek uprisings, particularly in Macedonia and during the 
Ottoman-Greek war over Crete that started in 1897, exacerbated relations 
in Istanbul, not only between Greeks and Muslims but also between 
the former and Jews, who invariably supported the Turks against their 
persecutors.?^ Muslims in the Arab provinces sometimes were convinced 
to join the Christians in the resulting attacks, but these were relatively 
minor and far between compared with the hatred nourished by both reli- 
gious and economic factors, particularly since the Ottoman government 
regularly intervened to protect the Jews whenever possible. 

In addition to the Greeks, "The Jews were also hated by the Christian 
Syrians, the Christian Arabs, and the Armenians for religious reasons — a 
religious hatred which was deeply implanted in their hearts — and out of 
jealousy for the general competition of the Jews in the Ottoman Empire.’ 
At each approach of the Eastern season, Jews in Istanbul, Salonica and 
Izmir in particular barracaded their shops and moved in the streets with 
great caution because of the fear that it would be they who would be set 
upon by Greek and Armenian mobs when no-one was around to defend 
them. 

The American Presbyterian missionary H. H. Jessup, who spent some 
fifty-three years in the Middle East from his church at Beirut, said about 
the Jews: 


They are hated intensely by all the sects, but more especially by the 
Greeks and Latins. In the gradations of Oriental cursing, it is tolerably 
reasonable to call a man a donkey, somewhat severe to call him a dog, 
contemptuous to call him a swine, but withering to the last degree to 
call him a Jew. The animosity of the nominal Christian sects against the 
Jews is most relentless and unreasoning. They believe that the Jews 
kill Christian children every year at the Passover and mingle their 
blood with the Passover bread. Almost every year in the spring, this 
senseless charge is brought against the Jews . . . the Jews of Beirut and 
Damascus are obliged to pay heavy blackmail every year to the Greek 
and Latin 'lewd fellows of the baser sort' who threaten to raise a mob 
against them for killing Christian children . . , and not only do they 
regard them as children of hell, but would rejoice to send them there 
if they could.35 
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The first modern pogrom within the Empire came early. In 1663 two 
Janissaries of Christian origin accused Istanbul Jews of killing the child 
of one, who had in fact been killed by his own father, who had thrown 
the body into the Jewish quarter on the night that Passover began in order 
to implicate Jews in the crime. In response to the complaint, local Greeks 
flooded into Balat from neighboring Fener, assaulting Jews as they were 
going to their synagogues and ravaging Balat's commercial quarter early 
the next morning. Subsequently, however, the Grand Vezir learned the 
facts of the case from his spies stationed in the Greek quarter, informed 
the Sultan, and the Janissaries in question were put to death, but only 
after the Greek mobs had killed almost twenty Jews and emptied out most 
of Balat's shops. In 1774 Greeks in Izmir reacted to the arrival of large 
numbers of Jews fleeing from Greek persecution in Salonica by mounting 
the first ritual murder accusation in modern times and in consequence 
attacking and sacking the Jewish quarters of the city. 

In 1821 Greek rebels in the Archipelago captured a ship coming from 
Mecca and mistreated the Muslim pilgrims on board including the Molla 
of Mecca and his harem. The cruelties inflicted against the veiled women 
and a venerated old man excited the indignation of Muslims throughout 
the Empire. As a result on 27 April 1821, first day of Christian Easter, 
Grand Vezir Benderli Aii Pasha went to the Patriarchate of Fener with 
battalion of Janissaries who seized Patriarch Gregory V and hung him 
at the door of his palace in the presence of a large crowd. Those in 
attendance were mainly Greeks, but some Jews also had come from Balat, 
attracted by curiosity. The Grand Vezir is said to have remarked to them 
"Welcome you Jews. Here is hung your enemy and mine. Take him to 
the sea, I order you.’ Either because they wanted to or because of force, 
three Jews named Mutal, Bichachi and Levi took the body to the shore 
of the Golden Horn and dumped it into the water under the watchful 
gaze of the Janissaries. This led to an absurd rumor which spread rapidly 
through the Greek community that Jews had inspired the government 
to murder the Patriarch, leading to large-scale anti-Jewish riots in most 
of the major cities of the empire, with many deaths and considerable 
damage to Jewish houses and property. By the time the rumor reached 
Greece, then still in the process of revolting against the Ottomans, it 
was so exaggerated that it was the Jews of Istanbul who had hung the 
Patriarch. As a result, thousands more Jews as well as Muslims were 
besieged and massacred throughout mainland Greece and the Aegean 
islands, particularly at Rhodes and Chios as well as most of the smaller 
islands. Greck ritual murder attacks against local Jews followed at Safed 
in 1834 and 1838, largely decimating its Jewish population and ending its 
long standing economic and cultural prosperity. 

During the remainder of the nineteenth century ritual murder accusa- 
tions were spread hundreds of times to excite Christian mobs to attack 
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and kill Jews and ravage their homes and shops, as reported in the weekly 
and monthly issues of the Bulletin de l'Alliance Israélite Universelle (Paris). 

There was the famous Damascus Pogrom of 1840, in which hundreds 
of Damascus Jews, including their Rabbi and leader Haim Farhi, were 
attacked and killed as a result of the disappearance of an Italian Friar 
named Thomas and his Muslim servant. À rumor circulated by Capuchin 
monks was that they had been murdered by Jews in order to use their 
blood for the Passover service. This rumor had been spread with the 
support of the French Consul General, Ratti-Menton, who was working 
to counteract increasing British influence in the area following the failure 
of the French protégé, Egyptian governor Muhammad Ali's invasion of 
Syria and Anatolia and their evacuation which was carried out by an 
Allied force led by the British starting in September 1840. The French 
representatives in Alexandria and Damascus responded by attempting to 
increase their influence among the area's Muslims in addition to the local 
Christians by encouraging the spread of the ritual murder stories against 
the Jews, thus leading directly to the Damascus atrocities. The local 
French consuls used the coincidential release of the Jews imprisoned as 
a result of the ritual murder accusation at the same time as the restoration 
of Ottoman rule in Syria to blame the Jews for the latter, stimulating 
local Muslims and Christians alike to spread new ritual murder stories 
and attack Syrian and Palestinian Jews in subsequent years, often with 
the assistance and support of the local European consuls, and with 
devastating results. 

Those Jewish merchants who managed to retain their positions did 
so for the most part by taking up European citizenship, usually of 
Britain, Austria or Tuscany, whose consuls accepted them, in return for 
substantial payments, to counteract the influence the French were gaining 
by bestowing French citizenship on local Armenians and Greeks. In the 
absence of a numerous native Protestant community, British Foreign 
Secretary Palmerston led the way in attempting to maintain British 
influence in the area and counteract the French efforts to restore their 
position by protecting Ottoman Jewry, informing his consuls throughout 
the Empire that the British government 'feels an interest in the welfare 
of the Jews in general and is anxious that they should be protected from 
oppression’, and ordering them to inform every Ottoman official about 
British concern regarding the fate of Jews in the area. At the same time, 
of course, the British government began to send out numerous Anglican 
missionaries to the Middle East in the hope that a more congenial local 
community could be created which would, in the long run, better serve 
British interests in the area. 

Palmerson's concern also stirred the increasingly wealthy and power- 
ful British Jewish community to action. Leading European Jews led 
by Sir Moses Montefiore from England and Isaac Adolphe Crémieux 
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(1796-1880) from France interceded with Sultan Abdül Mecid, who 
declared to them in an interview on 27 October 1840: 


I have been moved by the events which have taken place in Damascus, 
but I have endeavoured to offer some satisfaction to the Jewish nation 
by giving orders that justice should be done in the affair of Rhodes. 
The Jewish nation shall always have from me the same protection and 
enjoy the same advantages as all other subjects of my Empire. 


Sultan Abdül Mecid then issued his famous ferman of 6 November 1840 to 
the Chief Kadi of Istanbul specifically absolving Ottoman Jewry of guilt in 
these particular incidents and ordered that if such accusations were made 
anywhere in the Empire, they should be investigated and judged only by 
his own Imperial Council, where the Jews would be assured of justice:%¢ 


An ancient prejudice has prevailed against the Jews. The ignorant 
believe that the Jews were accustomed to sacrifice a human being 
to make use of his blood at his feast of Passover. As a result of this 
opinion, the Jews of Damascus and Rhodes, subjects of our Empire, 
have been persecuted by other communities (millets). The calumnies 
which have been uttered against the Jews and the vexations to which 
they have been subjected have at last reached our Imperial Throne. 

Not long ago some Jews living on the Island of Rhodes were brought 
to Istanbul where they were tried and judged according to the new 
(Tanzimat) regulations, and their innocence of the accusations made 
against them fully proved. The justice and equity required thus was 
carried out on their behalf. 

In addition, the religious books of the Jews have been examined by 
learned Muslims, well versed in their theological literature, who found 
that Jews are strongly prohibited, not only from using human blood, 
but even that of animals. It therefore follows that the charges made 
against them and their religion are nothing but pure calumny. 

For this reason, and because of the love we bear our subjects, 
we cannot permit the Jewish nation, whose innocence of the crime 
alleged against them is evident, to be vexed and tormented on the 
basis of accusations which have not the least foundation in truth, so in 
conformity to the Hatti Sherif which has been proclaimed at Gulhane, 
the Jewish nation shall possess the same advantages and enjoy the 
same privileges as are granted to the numerous other nations who 
submit to our authority. 

The Jewish nation shall be protected and defended. 

To accomplish this objective, we have given the most positive orders 
that the Jewish nation dwelling in all parts of our empire shall be 
perfectly protected, as well as all other subjects of the Sublime Porte, 
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and that no person shall molest them in any manner whatever, except 
for a just cause, neither in the free exercise of their religion, nor in 
that which concerns their safety and tranquility. In consequence, the 
present ferman, which is ornamented at the head with our Imperial 
Signature, and emanates from our Imperial Chancellery, has been 
delivered to the Jewish nation. 

You, the aforementioned judge, once you know the contents of 
this ferman, should endeavour to act with great care in the manner 
prescribed therein. And so that nothing may be done in contradiction 
to this ferman, you should register it in the Archives of your court. You 
will afterwards deliver it to the Jewish nation, and you will take great 
care to execute this order, this our sovereign will. 

Issued at Istanbul, 12 Ramazan 1256 (6 November 1840). 


Grand Vezir Rauf Pasha issued another declaration in 1843 ordering 
equality and protection for all subjects regardless of religion: 


The Sultan, our master and father to us all, has come among us as in the 
midst of a family whose joys are his joys and sorrows are his sorrows. 
He knows all the obligations that divine Providence has imposed on 
him... you should not doubt for an instance his justice. Muslims, 
Christians and Jews, you are all subjects of the same emperor, children 
of the same father. If there are oppressed among you, it is the intention 
of His Majesty that the laws safeguarding life, honor and property of 
all subjects be strictly observed in the entire Empire.... Muslims or 
Christians, rich or poor, civil, military or religious officials, all Ottoman 
subjects should have full confidence in the sovereign who holds equal 
balance for all . . . 37. 


In 1846 Grand Vezir Mustafa Resid Pasha issued a similar statement to 
the non-Muslim religious leaders in Edirne: 


His Majesty the Emperor, just as he wants the good fortune of his 
Muslim subjects, wants also that the Christians and Jews, who are 
equally his subjects, enjoy tranquility and protection. Differences in 
religion and sect do not concern him, nor do they hinder their rights; 
and as we all are subjects of the same government and citizens born 
in the same empire, we should not look on each other with a bad eye. 
Our sovereign is spreading his good works among all classes of his 
subjects, and they should live in good harmony among each other, and 
work together for national prosperity.?8 


As a result, then, of protection by the Ottoman government as well as of 
France’s rivals in Europe, Syrian Jewry continued to prosper following 
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the Damascus affair, at least until 1871, with wealthy families such as 
the Farhi, Harari, Lisabone, Stamboli, Pijotto, Angel and Amber living 
in large palaces with great luxury through much of the century. 

This situation, however, only increased the envy and hostility of 
local Christians, and under their stimulus Muslims as well, constantly 
fanned and inflamed by French representatives determined to restore 
their influence in the Levant. The accusations continued and intensified, 
therefore, leading to pogroms all over the Ottoman Empire, occasionally 
mounted by Muslims but most often by Christians. 

Relations among the different religious and ethnic groups in Damascus 
remained unusually difficult and complex after 1840 despite the admoni- 
tions of the Sultan. In 1860 many Christians in the city were massacred 
by the Druze and Muslims leading to accusations, not without some 
foundation in view of what had happened in 1840, that many Dama- 
scene Jews had been involved in the violence and had acquired some 
of the looted property. This led to nine more ritual murder attacks 
by Christians in Damascus between 1840 and 1900. Things were no 
better in Lebanon, which had a large population of Christians who 
hated their Jewish neighbors even more than they did the Muslims. 
In Dar al-Kamar, though there were only about one hundred Jews 
among some eight thousand Maronites, the latter regularly robbed Jewish 
homes and shops, culminating in a full-scale ritual murder attack by 
Christians in 1847 and again in 1849, which was stopped only after 
large ransoms were paid to the leaders of the Christian community, 
though the Jewish community itself finally was forced to move away to 
Beirut due to constant attacks during the Druze-Christian clashes during 
the 1860s. The latter events also decimated the Jewish community of 
Hazzbaya, many of whose members were slaughtered by the Druze in 
1860 before wealthy Damascene Jews evacuated them, ultimately settling 
them in Beirut, Tripoli and Sidon, where Jewish communities continued 
to exist into the twentieth century, though increasingly impoverished 
and isolated as a result of constant pressure by local Christians. In 1865, 
immediately after enactment of the new Organic Statute for the Jewish 
community, and just as Jewish capital from Europe was beginning to 
have an effect in Istanbul, local Armenians and Greeks started a pogrom 
against Jews immediately across the sea of Marmara at Haydarpaşa, 
terminus of the Anatolia railroad, with three hundred Jews massacred 
and many more beaten and raped before the disturbance was stopped 
after the Sultan sent his personal guard across the bay to protect the 
Jews.3? 

In later years, ritual murder attacks against Jews, carried out mostly by 
native Greeks, Armenians, and, in the Arab provinces, by Maronites and 
other Arab Christians, often with the assistance of the local European con- 
suls, took place throughout the empire. There were literally thousands of 
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incidents almost continuously until World War I, in Southeastern Europe 
as far west and north as Monastir and Kavalla, in Istanbul, at Gallipoli 
and the Dardanelles, at Salonica, and in all the Arab provinces as far south 
as Damascus and Beirut and in Egypt at Cairo and Alexandria. These 
invariably resulted from accusations spread among Ottoman Christians 
by word of mouth, or published in their newspapers, often by Christian 
financiers and merchants anxious to get their Jewish competitors out of 
the way or to divert onto the Jews Muslim anger at reports of Christian 
massacres of Muslims in Southeastern Europe or Central Asia, resulting 
in individual and mob attacks on Jews, and the burning of their shops 
and homes. 

Individual experiences were horrible. Jews constantly went in fear of 
Armenian or Greek attacks in the streets of most Ottoman cities. In Egypt 
and Syria, it was usually the Greeks who led the way, in many cases 
with the assistance of local Armenians and Syrian Christians, whose 
Greek, Arabic and French-language newspapers often printed all the 
rumors they could find regarding Jews, evidently with the desire of 
instigating violence. The Syrian Arab Christians in particular spread 
their long-standing anti-Semitic hatreds from Syria to Egypt, where their 
monopoly of the local press and their espousal of popular causes such 
as Egyptian nationalism and opposition to British rule, enabled them to 
spread their anti-Jewish message among the Muslim masses with little 
question or opposition. 

On 20 June 1890, thus, Sir Evelyn Baring (later Lord Cromer), British 
High Commissioner in Egypt, received the following report from David 
and Nissim Ades, in Cairo: 


Sir, 

I beg sir to draw to your attention to the violent articles which has 
(sic) appeared in an Arabic paper called El Mahroussa which contained 
nothing but lies and false accusations against the Jews, especially those 
(the issues) of the 14th, 17th and 19th instant. Now, Sir, are we to have 
here an anti Semitic party amidst fanaticism Greeks, Armenians, etc, 
or is he to be allowed to continue to poison the people's minds with 
exaggeration and painted words? In an article he asserted that the Jews 
use Christian blood for Passover, of course this has caused a deal of 
excitement.40 


Whenever Greek and other Orthodox religious authorities or prominent 
Greek business leaders or consuls were asked to help to stem the violence 
or reduce tension, they invariably indicated their cooperation and then 
failed to do anything to prevent attacks or punish those who stimulated 
or led them.?! 

The leader of the Ashkenazi community of Corlu complained to the 
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President of the AJU in 1902 about persistent Greek attacks against its 
Jewish quarter: 


The fanatic Greeks of our city, as of other places in Thrace, have the 
habit of, contrary to the spirit of real Christianity, making a replica of 
Judas Iscariote and of burning it on the night of Holy Saturday. They 
construct a wooden figure, cover it with clothing which they claim 
is that of the ancient Jews, and they burn it publicly in the middle 
of a multitude of the ignorant and fanatic. It often happens that this 
multitude, already excited by the tales of the suffering of Christ that 
has been made to them at the Church, is exaulted at the appearance 
of the execution of he who is supposed to have betrayed Christ, and 
works up a great anger against the Jews . . . For a long time we have 
known that each year, on such a day, they will cut off the heads and 
arms of the corpses in our cemetery and will burn them with great 
solemnity. We make no complaint about this in order not to create 
differences between the two communities. But this audacious madness 
of these fanatics has increased. We ourselves see the flames and hear 
the cries of hatred and vengeance against the Jews.4 


The great historian of Salonica Jewry, Joseph Nehama, reported to the AIU 
in 1900 about the bad relations between Greeks and Jews in that city: 


The hatred between Jews and Christians living side by side has existed 
in all ages and all countries. Our city has not escaped this situation. 
Among us also these two hereditary enemies combat one another, and 
their hatred is translated in a very typical manner. The adversaries are 
not content with nourishing a reciprocal aversion among themselves. 
They manifest it often on all the corners of the streets in real battles, 
where bullets are replaced by large stones, the rifles and cannons by 
vigorous arms accustomed to battle . . . (ATU archives, Paris, II, 8). 


Greeks and Armenians agitated widely to prevent Jews from constructing 
new synagogues when needed in the Empire. The best example of 
this came with Greek opposition to the construction of a new Jewish 
synagogue at Haydarpaşa in 1899. Sultan Abdül Hamid II allowed the 
synagogue to be built, and assured its opening despite Greek protests 
by sending a contingent of soldiers from the nearby Selimiye barracks, 
leading the congregation to adopt the name Hemdat Israel synagogue, 
chosing the name not only because of its meaning, ‘the mercy of Israel’, 
but also because the word Hemdat was close to the name of their benefac- 
tor, Sultan Abdül Hamid.* Macedonia was a living hell for Muslims and 
Jews alike, with terrorist bands organized by Greek, Bulgarian, Serbian 
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and even Rumanian nationalists slaughtering all those who failed to share 
their national passions.“ 

Avram Galante, who lived for many years among the Greeks on the 
island of Rhodes, where the Jewish community was numerous, but still a 
substantial minority compared to the Greeks and Muslims, relates how he 
tried desperately to secure assistance from the Greek religious authorities 
to end the pogroms, securing Patriarchal encyclicals in 1873, 1874, 1884, 
and 1898, but with only limited success as they felt pressure from their 
flocks to go along with the attacks, or at least not to object, while the 
lower priests actively encouraged the attacks against Jews, not only on 
the part of their own followers but also by Muslims.* Efforts of the Grand 
Rabbi and individual Jews within the empire to stop these pogroms were 
supported by leading European Jewish bankers such as Moses Montefiore 
and Baron Maurice de Hirsch (1831-96), principal builder of the Orient 
railroad between Vienna, Istanbul and the East, who as founder of the 
Jewish Colonization Association was the first Jewish philanthropist to 
help resettle Jews in the Holy Land, and by the AIU, whose educational 
efforts were also liberally subsidised by de Hirsch. Such interventions 
usually succeeded in getting the culprits imprisoned, but little could be 
done to remedy the damage done to Ottoman Jews during the course 
of the repeated attacks, and only the constant efforts at protection by 
the Ottoman government prevented things from becoming even worse 
as time went on. 

Those Jews who survived these assaults in Southeastern Europe fled 
particularly to Salonica, whose Jewish population increased substantially 
as a result, from 28,000 in 1876 to 90,000 in 1908, more than half the total 
population, though even there increased persecution by local Greeks led 
many Jews to flee elsewhere in the Ottoman Empire, particularly to the 
great port of Izmir. 

Despite all the pressure from Ottomans and foreign Jews alike, the 
ritual murders and other assaults by Christians on Jews went on and on. 
Greek efforts to decimate the Jewish population of Salonica culminated in 
1912 and 1913, following the Greek conquest of Salonica during the First 
Balkan War, when many of its Jews, were either killed or terrorized into 
leaving so they could be replaced by Greek immigrants from Ottoman 
Thrace. The job of driving out Salonica's Jews was furthered by the great 
fire of 1917, which destroyed a good part of the city including the entire 
Jewish quarter, leaving 50,000 Jews homeless.“ Since the Greek govern- 
ment was in any case trying to Hellenize the city, while it compensated 
those who had lost their homes, Jews and Greeks alike, the latter received 
substantially more than the former, who for the most part were not even 
allowed to return to their homes, forcing them instead to emigrate to the 
United States, France, Italy and Alexandria as well as to Turkey, while 
their places were taken by Greek refugees from Anatolia. The latter in 
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turn were given substantial government assistance, including not only 
large amounts of cash but also grants of the lands and properties from 
which Jews had been forced out. Though Greece was obligated by the post 
World War I treaties to allow Jews and other minorities to use their own 
languages in education and to practice their religions without hindrance, 
a law was issued in 1923 which forbad all inhabitants from working on 
Sunday, stimulating a new Jewish exodus as it was intended to do. 
Between 1932 and 1934 there was a series of anti-Semitic riots in Salonica, 
with the Cambel quarter, where most of the remaining Jews lived, being 
burned to the ground. This was followed by regulations requiring the 
use of Greek and prohibiting the use of Hebrew and Judeo-Spanish in 
the Jewish schools. A start was made also on expropriating the land of 
the principal Jewish cemetery in Salonica for use by the new University 
in order to drive the Jews out.“ By killing and driving out large numbers 
of Jews, the Greeks left a substantial Greek majority in the city for the first 
time, and starting Salonica Jewry on the way to its final decimation by the 
Nazis during their occupation of Greece starting in 1941. 

Salonica and Izmir of course were not the only places of refuge for 
Jewish refugees entering the Empire during its last century of existence. 
Istanbul, Edirne, and other parts of Rumelia and Anatolia received 
thousands more. Nor were Jews the only refugees received and helped 
by the government of the Sultan. Thousands of Muslims accompanied 
them in flight from similar persecutions wherever Balkan Christian 
states gained their independence or expanded. The Russian conquest 
of the Crimea and the Caucasus starting in the late eighteenth century, 
and particularly during and after the Crimean War, combined with the 
same independence movements in Southeastern Europe that had caused 
so much suffering and flight among its Jews caused thousands of helpless, 
ill, and poverty-stricken Muslim refugees to accompany them into the 
ever shrinking boundaries of the Ottoman Empire, with the Istanbul 
government struggling mightly but vainly to house and feed them as 
best it could. From 1850 to 1864 as many as 800,000 Crimean Tatars, 
Circassians, and other Muslims from north and east of the Black Sea had 
entered Anatolia alone, as many as 200,000 more came during the next 
twenty years, while 474,389 refugees entered in 1876-77 as a result of the 
Ottoman wars with Russia and the Balkan states, with an equal number 
gaining refuge in the European portions of the Empire. 


JEWISH PARTICIPATION IN OTTOMAN LIFE DURING THE LAST 
HALF CENTURY OF THE OTTOMAN EMPIRE, 1876-1923 


The population of Istanbul almost tripled during the nineteenth century, 
increasing from approximately 331,647 in 1844 to 378,069 in 1856, 873,565 
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in 1883 and 909,978 in 1914, with the number of Muslims and Jews 
increasing respectively from 170,551 and 24,447 in 1844 to 560,434 and 
52,126 in 1914.48 In the Empire as a whole, the Jewish population varied 
between 253,435 and 256,003 according to the official censuses, while 
the AIU instructors counted some 439,000 Jews in the Empire in 1908, 
including Jews of foreign nationality who were not included by the 
official Ottoman census takers. While the increase of Christians came 
mainly from the arrival of foreign merchants seeking to take advantage 
of the Capitulations, most of the increase of Muslims and Jews came from 
the arrival of large numbers of refugees fleeing persecution in the newly 
autonomous or independent Christian states of Southeastern Europe as 
well as from Russian expansionism through Central Asia toward the 
Pacific. Foreigners and members of the Christian minorities tended to 
concentrate in the Sixth Municipal District, comprising Beyoğlu, Galata 
and Tophane, which at the end of the century had forty-seven percent 
foreign subjects and thirty-two percent non-Muslim Ottomans, while only 
twenty-one percent were Muslims. Foreigners also tended to live along 
the Bosporus in the Fourth District, from Tophane through Beşiktaş and 
Bebek to Rumelihisan, where they constituted ten percent of the popu- 
lation, with Muslims having forty-three percent. The primary Muslim 
district remained Old Istanbul, while Jews concentrated along the edges 
of the Golden Horn, particularly at Balat, Kâğıthane and Hasköy. Some 
of the more prosperous Jews moved among the Christians in Galata, but 
most went up the Bosporus to Besiktas and Ortakóy, and some crossed 
to Anatolia, where they concentrated in the newer suburbs of Üsküdar, 
Kadikóy, and Kuzguncuk. 

Jewish Prosperity under Sultan Abdül Hamid II. The long years in office 
of Yakir Geron's successor as Kaymakam of the Grand Rabbinate, Rabbi 
Moshe Levi (1872-1908), restored Ottoman Jewry's position as most 
favored minority community in the empire, particularly during the reign 
of Sultan Abdül Hamid II (1876-1909). With the Sultan's blessings and 
support, Levi actively carried on the work of modernization begun by his 
predecessor, cooperating with the AIU's Istanbul committee in opening 
new elementary schools in Kuzguncuk and Piri Pasha, at least partly to 
counteract the efforts of Protestant missionaries to convert the Jewish chil- 
dren who went to their schools, and re-organizing and strengthening the 
various charity societies operated by community groups to help orphans, 
the aged and the poor. Levi's main difficulties came in raising sufficient 
funds to carry on community's activities. He was no more successful 
than Yakir Geron had been in collecting the annual aritha capital tax as 
well as the gabelle excise tax, in both of which he met insistent opposition 
from those who opposed his reforming policies, resulting in persistent 
deficits in the Grand Rabbinate's annual budgets which could only be 
met by pressuring wealthy Jews to make special contributions and by 
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loans from Jewish bankers, which were not always repaid. The resulting 
arguments so disrupted the operations of the Meclisi Cismani that in 
1874 an effort was made to reform it by giving it a new name, Meclisi 
Idare (Administrative committee), and electing new members, but this 
brought no permanent solution. Levi's years were therefore, very much 
like those of Geron, constantly troubled by internal political intrigues 
and disputes, resulting in relative inaction in resolving the community's 
many problems. 

Perhaps the high point of Levi's years as Grand Rabbi came in 1892 with 
the celebration of the four hundredth anniversary of the exile of the Jews 
from Spain and their arrival in the Ottoman Empire. On the first day of 
Passover, special prayers of thanks were given in all the synagogues of the 
Empire, and special poems commemorating the occasion were published 
in the Jewish press. Telegrams of thanks came to the Sultan from most 
major Jewish organizations in Europe, while Moshe Levi himself went 
to the Yildiz Palace and presented a statement of gratitude along with 
copies of a special prayer for Abdül Hamid which was being read in all 
the synagogues of the empire. 

Moshe Levi's years as Grand Rabbi saw an entire new generation of 
prosperous Jews arise in banking, industry, trade, medicine and govern- 
ment, resulting from the Tanzimat reforms and modernization programs, 
as brought to fruition by Abdül Hamid but also, particularly after 1885, 
because violent revolts by the Greek and Armenian minorities against 
Ottoman rule, their sympathy with outside assaults against the empire, 
and their evident efforts to secure European assistance for their own 
claims, so intensified in frequency and emotion that the Jews were left as 
the only minority community which was entirely trusted and respected 
by the government and the mass of Ottoman Muslims, very much 
like the situation following the Ottoman conquest of Constantinople 
in 1453. Ottoman Jewry once again prospered and gained influence 
in and out of the government. Grand Rabbi Moshe Levi had direct 
access to the Sultan, though he used this privilege with sensitivity 
and discretion so as not to excite the Sultan's suspicions. Both Ottoman 
and foreign Jews taught in the faculties of Letters, Medicine, Law and 
Sciences at the Istanbul University as well as in the imperial military and 
engineering academies. Jews joined the Ottoman bureaucracy in numbers 
far greater than their proportion of the population, and they often served 
as Ottoman consular representatives throughout Europe, particularly in 
the major Mediterranean ports. In all the major cities of the empire, Jewish 
merchants and industrialists greatly increased their share of the markets 
and Jewish traders more and more dominated Ottoman trade with the 
outside world. 

There were more than 60,000 Jews living in Salonica at this time, still 
the largest single element of the population though no longer an absolute 
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majority. Most were still craftsmen or unskilled workers, concentrating 
on the manufacture and trade in textiles and footstuffs, but the free 
professions and commercial capitalism were increasingly common. The 
community unity and social solidarity which had been built up during 
the centuries of crisis were, however, now weakened by renewed loyalties 
to their cities and provinces of origin in the distant past as well as with 
squabbles between the once-dominant Sephardim and the increasingly 
numerous Ashkenazim, the latter strengthened by renewed immigration 
from persecution in Central Europe. These quarrels were compounded by 
class divisions among notables, the rising middle class, and the workers, 
with unity achieved only in condemning the dönmes. 

While the prosperity of the Jewish upper and middle classes spread 
to many other Jews, particularly because of the efforts of the AIU to 
develop Jewish artisanry, the continued reactionary spirit of some Jewish 
religious leaders, combined with the constant ritual murder assaults 
and persecution by Ottoman Christians and some Muslims, often with 
the encouragement of European businessmen, diplomats, travellers and 
consuls, pressure on the part of Armenians and Greeks to keep the Jews 
out of the more profitable occupations with the help of the Capitulations, 
and continued suffering from massive fires and epidemics of cholera and 
the plague which ravaged Ottoman cities kept many Jews in various 
degrees of poverty. 

Most of Istanbul's Jewish population responded to prosperity by mov- 
ing up the heights of Balat to Kasturiye or Istipol, across the Golden 
Horn to Galata and Beyoğlu, and across the Bosporus to Kadıköy, Moda 
and Haydarpasa, on the northern shores of the Sea of Marmara, where 
they lived in well-built houses of stone and marble, with streets all 
paved and well-maintained like those of the European and Christian 
quarters of Beyoğlu. Newly-arriving Jewish refugees from persecution 
in Southeastern Europe, coming mainly from Greece and Serbia, as well 
as from Russian Central Asia and the Caucasus, for the most part arrived 
by train at the Sirkeci terminal of the Orient Express and settled in 
its immediate vicinity, creating an entirely new Jewish quarter whose 
synagogue, at least, has remained active to the present day, long after 
its Jewish population has moved to the more modern suburbs. 

With prosperity, wealth and influence, Istanbul's Jews repaired many 
of their ancient synagogues and built new ones in the areas to which 
they had moved. The Ortakóy Etz ha-Haim synagogue, originally con- 
structed in 1628 was restored in 1825. The Zülfaris synagogue, located 
immediately below the 'Street of Banks' in Galata where so many Jewish 
bankers were active, was entirely rebuilt in 1890 with an interest free loan 
provided by the Camondo Bank in return for which it provided rooms 
for the Chief Rabbinate's Administrative Council. New synagogues were 
built for new Jewish communities along the Bosporus at Yenikóy and 
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Büyükdere, largely through contributions from the Camondo family. 
A new Ashkenazi synagogue was constructed by Austrian Jews on 
the Yüksek Kaldırım slope which connected Beyoğlu and Galata. The 
Italian community, which had separated from the Sephardim in 1866, 
constructed its new synagogue on Şair Ziya sokak in Galata in 1885, and 
the new Haydarpasa synagogue was opened in 1899 to meet the needs of 
the Jews of Üsküdar and Kadikóy as well, despite the violent opposition 
of the local Greek community. 

Christian revolts against the Ottomans with European help along with 
attacks on Muslims and Jews in the newly independent Christian nations 
as well as within the Ottoman Empire, particularly in Macedonia, and a 
common poverty among the masses created a feeling of brotherhood in 
suffering between Muslims and Jews within the shrinking boundaries 
of the Ottoman Empire which has lasted right through the Turkish 
Republic to the present day. It was the Jews and Muslims against the 
Christians, with the Jews extremely grateful for the protection provided 
by the Ottoman government. The AJU thus reported in 1893: 


There are but few countries, even among those which are considered 
the most enlightened and the most civilized, where Jews enjoy a more 
complete equality than in Turkey. H.M. the Sultan and the government 
of the Porte display towards Jews a spirit of largest toleration and 
liberalism. In every respect, Abdül-Hamid proves to be a generous 
sovereign and a protector of his Israelite subjects . . . . The unflinching 
attachment of Jews to His Person and to the Empire is the only way 
in which they can express their gratitude. Thus, the Sultan as well as 
his officials know that Jews are among the most obedient, faithful and 
devoted subjects of Turkey.*? 


Jewish resentment against the continued persecution and ritual murder 
attacks by Greeks and Armenians led to such hatred that, for example, 
many Jews actively assisted the attacks of Kurds and Lazzes on the Arme- 
nian quarters of Istanbul in 1896 and 1908, showing the Kurds where 
Armenians lived and where many of them were hiding and joining them 
in carrying away the booty. The result was even greater Armenian hatred 
for Jews than had been the case before, leading to further persecution 
and attacks in subsequent years.” It was therefore not just the modern 
education, not just the modernization of the Jewish millet, not just the help 
of the Jewish financiers of Europe, but also an increasing Muslim feeling 
of togetherness with the Jews against all other non-Muslims in the Empire 
which contributed to the revival of Ottoman Jewry in the nineteenth and 
early twentieth centuries. Ottoman Jewry therefore remained far more 
loyal to the Ottomans than any other minority. 

Ottoman Jewry and Zionist Efforts in Palestine. There were repeated 
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attempts to secure Ottoman approval for Jewish settlement in Palestine 
during the last quarter of the nineteenth century. The Ottomans repeat- 
edly responded with encouragement for the continued flow of Jewish 
emigrants which had begun much earlier in the century in response to 
political repression all over Europe, but they specifically discouraged 
settlement in Palestine and attempted to divert it to other parts of 
the Empire, particularly to Anatolia, where Jewish settlers had done 
so much already to revive Ottoman agriculture and trade during the 
Tanzimat years. It has been suggested that Ottoman opposition stemmed 
at least partly from fears of creating a new minority problem in an empire 
already suffering from major nationalist revolts, of expanding the number 
of foreign subjects benefiting from the protection of foreign powers 
through the hated Capitulations, and, since most of the prospective 
immigrants were Jews fleeing pogroms in Russia, of helping spread 
Russian influence in the Empire. While these and other such factors may 
have been considered by the Sultan and those around them, since they 
continued to be more than willing to settle emigrant Jews elsewhere in 
the Empire, including areas of Eastern Anatolia where the Russian threat 
was even more imminent than in Palestine because of Russian support 
for Armenian national aspirations, these do not really seem to have been 
decisive factors in themselves. 

In 1879, the well known British writer Laurence Oliphant proposed to 
the Ottoman government that Jews be placed in a utopian settlement on 
the River Jordan. Efforts of a group of British and German businessmen 
in 1881 to secure an Ottoman concession for building a railroad from 
Izmir to Baghdad with the help of Jews who would be settled along 
its route was met with a decision of the Ottoman Council of Ministers 
that Jews could, indeed, be 'settled as scattered groups throughout 
Turkey excluding Palestine...’ but they would have to ‘submit to 
all the laws of the Empire and become Ottoman subjects’,>! and this 
was repeated during the next two years in official notices posted in 
Ottoman diplomatic and consular missions throughout Europe. Sultan 
Abdül Hamid II himself favored a plan proposed by Grand Rabbi Moshe 
Levi to rescue Russian Jews by settling them in agricultural colonies in 
Eastern Anatolia,” if only the Jewish community would agree to allow 
its men to be conscripted into the Ottoman army. The proposal was 
willingly accepted by the Millet's Religious Council (Meclisi Ruhani) in 
1893 but it was later abandoned by the government after the Greek 
and Armenian communities refused to join the effort.? Despite this 
failure, however, Abdül Hamid II admitted large numbers of Jewish 
refugees from Rumanian persecution?* and Russian pogroms*® almost 
as soon as the latter began on a large scale in 1881, and continued 
to admit them in large numbers during the remaining years of his 
reign, showing very clearly that whatever were his reasons for opposing 
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Jewish settlement in Palestine, anti-Semitism as such was not among 
them. 

Shortly after Theodore Herzi published his famous Der Judenstaat, in 
which he suggested that the 'Jewish problem' could be solved only 
by establishing a Jewish state somewhere, hopefully in Palestine, he 
appointed the Viennese journalist Philipp Newlinski (1841-99) as his 
agent in Istanbul to lobby with Ottoman officials toward this goal. With 
Newlinski's help Herzl visited Istanbul for the first time in June, 1896, 
meeting with the Grand Vezir and other leading Ottoman officials and 
presenting a plan for the Sultan to allow the establishment of Palestine 
as a Jewish homeland in return for settlement of all the external debts 
of the Ottoman treasury by the wealthy Jewish bankers and investors of 
Europe. 

Herzl also worked through Kaiser Wilhelm II, who was developing 
a close relationship with the Sultan as part of Germany's Drang nach 
Osten, stating when they met in Istanbul on 18 October 1898 that a 
reduction of Jews in Europe would weaken anti-Semitism as well as 
Socialism and the other revolutionary movements in which they had 
been active participants throughout the continent. At the same time the 
Ottoman Empire would gain enormously from the influx of an intelligent 
and energetic Jewish element into the Holy Land as well as from the 
injection of large amounts of money into her economy which would 
improve both her trade and her finances. The Jews would bring order 
and civilization to the Middle East, and by helping to build a railroad 
from the Mediterranean to the Gulf would assist Germany in establishing 
its position in the area. The Kaiser wrote to his uncle: 


I am convinced that the settlement of the Holy Land by the wealthy 
and industrious people of Israel will bring unexampled prosperity and 
blessings to the Holy Land, which may do much to revive and develop 
Asia Minor. Such a settlement would bring millions into the purse 
of the Turks . . . and so gradually help to save the ‘Sick Man’ from 
bankruptcy. 


The Kaiser went on to recommend Herzl's plans to the Sultan, but Abdul 
Hamid and his officials had for some time been struggling to lessen the 
powers of the Capitulatory powers over the Ottoman economy, and they 
were not at all willing to agree to the establishment of another protected 
community, this time that of the Jews in Palestine under German protec- 
tion. In any case, as early as 1888 the Ottoman leaders had decided to 
allow Russian Jews to settle in Palestine as individual immigrants, though 
not in groups.” The Grand Vezir therefore replied both to Herzl and the 
Kaiser that the Sultan would be happy to have the support of European 
Jewry in paying off the Ottoman debts and building the empire, and that 
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he was most anxious to continue to receive the Jewish refugees wishing 
to come to the Ottoman Empire from persecution in Central Europe and 
Russia who wished to help build its economy. He felt, however, that they 
should go to Anatolia and Iraq, where they were needed, not to Palestine, 
which, as Abdül Hamid said to Newlinsky, was as holy to Muslims as it 
was to Jews: 


If Mr. Herzl is as much your friend as you are mine, then advise him 
not to take another step in this matter. I cannot sell even a foot of land, 
for it does not belong to me but to my people. My people have won this 
empire by fighting for it with their blood and have fertilized it with 
their blood. We will again cover it with our blood before we allow it 
to be wrested away from us... The Turkish Empire belongs not to 
me but to the Turkish people. I cannot give away any part of it. Let 
the Jews save their billions. When my Empire is partitioned, they may 
get Palestine for nothing. But only our corpse will be divided. I will 
not agree to vivisection.”S 


Herzl attempted to modify his plans in order to mollify the Sultan. The 
terms “İndependent Jewish state', and 'republic', which were being 
used in presentations to Zionist congresses and supporters in Europe, 
were replaced by the idea of an ‘autonomous vassal state . . . under 
the suzerainty of the Sultan', with Jewish colonists accepting Ottoman 
nationality and paying a substantial annual tribute to the Sultan in 
return for permission to establish an autonomous region in Palestine 
with the maintenance of a small army. With these proposals in mind 
Herzl managed to secure an audience with the Sultan himself for the 
first time, which took place on 17 May 1901. 

The audience went on for over two hours. Herzl thanked the Sultan 
for his help to all the Jews then fleeing into Ottoman territory from 
persecution in Russia. Abdül Hamid replied that Jewish refugees were 
welcome to settle anywhere they wanted in his empire, since, as far as 
he was concerned, they were his only reliable non-Muslim subjects. The 
Empire needed the industrial and financial skills of the Jews and would 
most certainly benefit from their services. Abdül Hamid and his officials 
were, however, unconvinced that a Jewish state was necessary in order 
to achieve these benefits. Their opposition to a Jewish state in Palestine 
was supported not only by most of the Jewish bankers of Europe, who 
preferred to develop Jewish colonies in Eretz Israel under continued 
Ottoman rule, and who in any case had no desire to exhaust their 
resources by paying off the immense Ottoman foreign debt, but also 
by Rabbi Moshe Levi and the other leaders of the Ottoman Jewish 
community, who were very satisfied with their situation in the Ottoman 
empire and feared that such a Jewish state would undermine it. Abdül 
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Hamid was in fact surprised by the extent of Herzl's plan, and initially 
blamed the Grand Rabbi until the latter assured him that the Jewish 
community had nothing to do with it and strongly opposed the idea. 
Jewish immigrants in Palestine and some foreign diplomats in Istanbul 
at the time assumed that this opposition stemmed from Sephardic fears 
that they would be overwhelmed by a new Ashkenazi influx, but this 
does not seem to have played an important role in the millet’s opposition 
to Zionism at this time. 

A great deal of the Sultan's negative reaction to Herzl's plan came 
from the violent protests against Jewish immigration and settlement 
in Palestine which had been reaching his palace from its non-Jewish 
population. The Sephardic Jews of the traditional Jewish community 
that had lived in Palestine prior to the nineteenth-century emigration 
from Europe had nourished no political ambitions and had flourished 
as Ottoman subjects. The Ashkenazi settlers who had come to outnumber 
the Sephardim after 1877, however, generally shared European prejudices 
against the Ottomans (and even against their Sephardic cousins), were 
therefore reluctant to become subjects of the Sultan, preferring instead the 
protection of European consus in accordance with the provisions of the 
Capitulations treaties. These Ashkenazim refused to pay the special tax 
imposed by the Ottomans in return for the right to live in the Holy City, 
they avoided assimilation to the Ottoman way of life, and they continued 
to dress and behave like Europeans. It was, of course, against the latter 
that the Ottomans reacted on the imperial and local levels. The Porte 
correctly considered the Ashkenazim to constitute a danger to the empire, 
constituting a nucleus for a Jewish nationalist movement which might 
well resemble those of the Armenians and Greeks. Local Palestinian Arab 
notables, Christian and Muslim alike, correctly perceived the inherent 
dangers of such settlements to their own communities and persistently 
demanded that the immigrants be sent away. In Palestine itself local 
Arab Christians led the way in persecuting the settlers already there, 
reviving the old ritual murder accusations against Jews in fear that the 
new immigrants would compete successfully with them in agriculture, 
business and trade as well as in gaining the favor of the Muslim majority, 
as Jews had done so successfully elsewhere in the Empire. Opposition 
to Zionist plans even came from local Ashkenazi German and Russian 
Jews settled in Palestine who, so long as they did not take Ottoman 
citizenship, were able to join local Christians in benefiting from the 
Capitulations privileges and did not want to do anything which might 
limit or eliminate them or require any sort of sharing with the Ottoman 
Jews whom they were joining. Russia pressured Abdül Hamid II to limit 
or terminate this immigration because of fears that the rise of any new 
group would inevitably affect the status quo regarding the Holy Places 
which had been established following the Crimean War only a quarter 
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century before, while England and France urged the Sultan in the same 
direction due to fears that increasing immigration of Russian Jews might 
well increase the Czar's power and influence throughout the Levant. 
Abdül Hamid II was particularly receptive to these pressures because 
of fears that large-scale Jewish immigration to Palestine would not only 
create a new nationialist problem in addition to those which he already 
faced with Armenians, Slavs, Greeks and others but also would also 
hinder his efforts to use Islamic nationalism and the idea of Pan-Islam 
to unite his Arab and Turkish Muslim subjects in order to revive and 
strengthen the Empire. 

In response to all the protests and objections, then, the Sultan's gov- 
ernment starting in 1882 issued orders prohibiting Jewish settlement 
in Palestine, requiring that those coming as visitors be required to 
leave after several months, and after 1892 adding limitations on the 
acquisition of landed property in Palestine by Jews and others who were 
not Ottoman subjects. In practice, however, local officials allowed these 
'visitors' to remain long beyond the terms of their visas and to purchase 
land regardless of nationality, presumably as a result of bribes and other 
considerations. What is even more remarkable, however, is the fact that 
the Sultan's government in Istanbul did nothing substantial to stem the 
tide of Jewish emigration and settlement in Palestine aside from repeating 
its orders again and again in the face of numerous reports that they were 
being flouted, and it even authorized Ottoman and foreign Jews who 
were legally resident in Palestine to purchase property if they agreed not 
to allow illegal Jewish immigrants to settle on it and use it for agriculture, 
thus helping the Jewish settlements to become permanent and to expand 
despite all the orders issued to the contrary. 

As a result, the first wave of Zionist immigration to the Holy Land 
continued unchecked, with the period from 1882 to 1904, known as 
the First Aliyah, seeing the establishment of twenty-three new Jewish 
agricultural settlements including as many as 30,000 settlers coming 
from Eastern Europe, though since most came from middle class back- 
grounds, without agricultural experience and with little financial support, 
a good number of the latter did not remain on a permanent basis, with 
the colonies surviving only in consequence of the large-scale financial 
assistance provided by members of the Rothschild family rather than 
from their own efforts. The 'Second Aliyah' that followed from 1904 
until the start of World War I, brought in some 33,000 settlers including 
several thousand Jewish socialist workers led by David Ben Gurion who 
established the Eretz Israel workers' movement and led the immigrants 
into the communal kibbutz and moshav settlements. Jewish immigrants 
also began to settle in cities outside Jerusalem, with the Jewish population 
of Jaffa doubling to some 10,000 people and that of Haifa tripling to 3,000, 
while Tel Aviv was established as a separate settlement in 1909. 
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It was not long before the Jewish settlers established their own para- 
military organizations which were far better able to maintain and defend 
themselves than were the immigrants who came before 1904. Though 
they were concealed from the Ottoman authorities, they were known by 
the latter sufficiently for them to become even more hostile to the Jewish 
colonies than they had been at the start. The first such enterprise, was 
called Bar-Giora after a Jewish resistance leader to Roman rule in the time 
of the Second Temple, Two years later, members of Bar-Giora established 
the underground Hashomer (watchman) organization with considerably 
wider objectives, to constitute a political organization that would, in time, 
create an army which would be able to carry out 'national missions' as 
needed, including, perhaps, the establishment of an independent state. 
While the local Ottoman authorities were aware of Hashomer and other 
such groups, they did nothing about them, particularly since Israel 
Shochat felt that the organization's objectives could best be achieved 
within the Sultan's empire. In 1913, he proposed the formal establishment 
of a Jewish militia that would serve as a group in the Ottoman Army. 

As a result of these activities, the Jewish population of Palestine rose 
dramatically in the late nineteenth and early twentieth centuries, from 
24,000 in 1882 to 47,000 in 1890, 80,000 in 1908 and 85,000 in 1914, 
increasing their share of the total from five to over eleven percent during 
the same period. These immigrants (called olim in Hebrew) lived not only 
in the cities but also in twenty-six agricultural colonies. They operated 
with considerable success, developing out of their original settlements 
at Zichron Ya'akov, Rishon L'tzion, Petach Tikvah and Gedara along 
the coastal plain from Haifa to Jaffa, well into Judea and Upper Galilee, 
largely with the financial assistance of Baron Edmond de Rothschild of 
Paris, who also sent administrators, agricultural experts, physicians and 
teachers who helped the settlers at least until the end of the century. 
While modern Zionists tend to criticize the Ottoman government for 
restricting Jewish immigration and settlement, it must be remembered 
that the Ottomans were under considerable pressure from the Christian 
and Muslim inhabitants of Palestine to keep out new immigrants and to 
deport those who had come earlier, and that by issuing regulations to this 
effect without supplying the military and administrative cadres needed 
to carry them out, they were in fact helping the Jewish colonization and 
settlement, which could not have existed otherwise. 

Abdül Hamid in fact knew exactly what the Zionists wanted. His 
ambassador in Washington, Ali Ferruh Bey, had grown up in Palestine 
while his father was governor of the sancak of Jerusalem, and was very 
much aware of what the Jewish colonists were doing there as well as 
the strong reaction on the part of the native Arabs. As a result he had 
taken care to study Zionist programs and activities while he served 
in various diplomatic posts in Paris (1888), London (1892), Petersburg 
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(1894) and Washington (1896), and it was from the latter that in April 
1898 he informed the Sultan that their aim, clearly was ‘to establish an 
independent government in Palestine’, and that it was very likely that 
they constituted ‘another advance guard of further political Western 
influence in the Ottoman Empire’, concluding that Abdül Hamid should 
‘take certain measures to rectify the error committed by his forefathers in 
allowing non-Muslim communities to settle in Palestine'.»? As a result, 
the Sultan concluded that Zionism was a threat to his Empire's posi- 
tion in Palestine. In consequence, Ottoman authorities greatly restricted 
Jewish settlement activity in Palestine by measures such as compelling 
Jewish visitors to leave cash deposits to guarantee they would leave and 
restricting the sale of land in Palestine to foreign Jews. 

Despite these declarations and policies, however, the Sultan continued 
to want Jews to settle elsewhere in the Empire, so in his responses, which 
were as vague as Herzl's requests, he avoided closing the door, instead 
promising to provide the Zionist leader with a detailed account of the 
Empire's financial problems and to make a public proclamation favorable 
to Jews at a suitable opportunity. Herzl seems to have read much more 
than was intended into this, for while the Sultan subsequently lived up 
to what he thought he had promised by allowing thousands more Jewish 
refugees from Germany and Russia to settle in his possessions, not only in 
Anatolia but also in Istanbul and Izmir, when Herzl returned to Istanbul 
to hear these decisions, he felt betrayed because Palestine also was not 
included. Of course Herzl had not been able to live up to his promise to 
Abdül Hamid that he would interest wealthy European Jewish bankers 
in providing financial assistance to the Ottoman Empire, since while he 
had established the Zionist Bank (Jewish Colonial Trust) for this purpose 
in 1897, the Jewish bankers did not support it, so there was no reason 
for the Sultan to change his original proposal. In addition, moreover, if 
there was any deception involved, it came not from the Sultan, who from 
the start indicated that he wanted European Jews to settle in some other 
province than Palestine, but from Herzl himself, who in his Judenstaat, 
and later in the official Zionist program drawn up at the First Zionist 
Congress in Basle (1897), avoided openly declaring his real intention of 
establishing a 'Jewish state' in Palestine so as not to antagonize either 
the Sultan, from whom he wanted permission, or the wealthy Jewish 
bankers of Europe who were to finance the operation, using instead 
the term “home” (heimstaette) for the kind of Jewish settlement he said 
he intended to establish. Abdül Hamid II, however, was fully aware of 
Herzl's real intentions, and acted accordingly. 

Relations between Jews and Muslim Turks were improved by the role 
played by the Salonica dónmes in the Young Turk revolution of 1908 which 
overturned Abdül Hamid's autocracy. The Salonica attorney Emmanuel 
Carasso (d. 1934), who later took the name Karasu in the early years of 
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the Turkish Republic, was close to many Young Turk leaders in his home 
town, particularly to Talat Pasha, and used his membership in the local 
Masonic Lodges to provide the Young Turks with places where they 
met to plan their revolutionary activities. He later served as unionist 
deputy in the Parliament and had great influence with Talat Pasha on 
economic policy. It is a matter of dispute among scholars, however, as 
to how much influence and importance should be attached to the role 
of Salonica Jewry in the success of the Young Turk movement. There can 
be no doubt, however, that Jewish communities throughout the empire 
strongly encouraged and supported the revolution and were very happy 
with its results.90 

Grand Rabbi Haim Nahum Efendi. Leading the way in bringing the Jewish 
community into active participation in Ottoman life during the last two 
decades of the empire was its last, and in many ways most controversial, 
Grand Rabbi, Haim Nahum Efendi (1873-1960), who remained as leader 
of the community from 1909 until his resignation during the Allied occu- 
pation of Istanbul in 1920.5! Right from the start, Nahum's upbringing 
and career reflected the desires of those who wanted to bring Ottoman 
Jewry into the mainstream of Ottoman life. Born of a poor Jewish family 
in Manisa, near Izmir, in 1873, he was first educated in traditional 
Islamic and Jewish studies, learning both the Talmud in Hebrew and the 
Koran in Arabic at a yeshiva in Tiberius (1881-1886), where he had been 
brought by his grandfather, before returning to complete his education 
at Manisa, where he learned both Turkish and French. Young Nahum so 
distinguished himself in these early studies that the governor of Manisa 
subsequently financed his education at the Ottoman Sultani lycée at 
Izmir and then at the Imperial School of Law in Istanbul, from which 
he graduated in 1891, thus gaining a fully rounded education in both 
traditional and secular subjects, rare among his Jewish contemporaries 
at the time. 

Nor did his passion for a wide breadth of learning stop at the borders 
of the Empire. Once he had learned all that the Tanzimat educational 
system could provide, Nahum was determined to extend his knowledge 
in Europe. In 1891 he secured a fellowship from the AIU, which at the time 
was financing the religious education of a number of Ottoman Jewish 
rabbis in order to influence and direct their subsequent work. With this 
help, which incidentally tied him close to the AIU in subsequent years, 
Nahum continued his education in Paris, studying first at the Faculty 
of Law (1891-92) and then at the modern-style Rabbinical Seminary 
(1893-1897), which provided both secular and religious instruction to 
create a new-style Rabbi able to lead his community into the modern 
world, securing a law degree as well as ordination as a Rabbi in 1897. 
At the same time he studied Arabic and Persian at the Ecole Speciale des 
Langues Orientales Vivantes and the religion of Islam at the Section des 
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Sciences Religieuses de l'Ecole Pratique des Hautes Etudes and at the College 
de France, beginning a lifelong passion for Islamic studies, at the same 
time coming into contact with his Muslim Turkish contemporaries who 
as Young Turks were actively agitating against Sultan Abdul Hamid I's 
tyranny from exile in Paris. 

Returning to Istanbul in 1897, Nahum started his career by teaching 
at the AIU school in Hasköy, one of the traditional centers of Jewish 
life, and also at Galata, to which newly-prosperous Jews had been 
moving since the Crimean War. At the same time, with the same energy 
and perspectivity which had marked the years of his education, he 
actively sought out acquaintances among his co-religionists, securing 
the admiration of the more progressive elements who felt stifled under 
the leadership of the old-style rabbis who continued to dominate the 
community at the time, all the while actively propagandizing on behalf 
of the AIU and its ideas. He also used his knowledge of Turkish, still 
rare among contemporary rabbis, to represent the AIU as well as the 
"modernists' in the Jewish community in securing Ottoman government 
permission to transfer to Istanbul the Rabbinical Seminary established 
in Edirne in 1891 with AIU financing to train young Ottoman Rabbis 
in a more modern style than previously had been customary. Nahum 
joined its director, Abraham Danon, long leader of progressive Judaism 
in Edirne, in building the school in its new location, soon afterwards 
marrying Danon's daughter Sultana. Nahum's fame among the wealthier 
Jews of Istanbul spread even more widely in 1899 when he gave the Yom 
Kippur sermon at the synagogue of Haydarpaşa in the presence of the 
American millionaire philanthropist Oscar Strauss, then Ambassador to 
the Porte, as well as of Baron Edmund de Rothschild. 

It was at this point that the rise of the Zionist movement, and the 
activities of its agents in Istanbul, effected Nahum's career and views 
in a manner which was to affect him during the remainder of his life. 
Nahum now represented those Jews who were prospering as part of 
the Ottoman Empire and resented the Zionist aspirations to establish a 
Jewish presence in Palestine, which they were sure would bring down 
the wrath of the Islamic world against all Jews. This led the Zionists in 
Sofia to secure rejection in 1898, and again in 1902, of the efforts of the 
AIU Secretary General, Jacques Bigart (1892-1934) to have him appointed 
as its Grand Rabbi. 

Nahum then worked to advance his career in the Istanbul Grand Rab- 
binate, where in 1904 ATU influence secured his appointment as Secretary 
of the Meclisi Cismani and chief of the Chancery, acting more or less as the 
AIU's agent to influence its policies as well as its inside informant. With 
the aged Acting Grand Rabbi Moshe Levi no longer able to actively carry 
on his post, a struggle for power ensued between the Kaymakam's deputy, 
who represented the more conservative elements in the community while 
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maintaining Levi's close connections with the Sultan and Palace, and the 
modernists, whom Nahum generally supported. With the conservative 
rabbis dominating the Council, however, Nahum could do little except 
to secure continued local support for the Rabbinical Seminar and the AJU 
schools. 

Nahum added to his contacts by starting to teach French at the Imperial 
School of Engineering and Artillery in 1900, where he became acquainted 
with Selim Sirri Bey, an aide to Sultan Abdül Hamid II and Vice-President 
of the Central Committee of Union and Progress, leaving at least the pos- 
sibility that he might have even been involved in Young Turk activities at 
this time. Soon afterwards, he also became actively involved in the Jewish 
community at Galata, reorganizing and modernizing its administration 
while serving as its mare de atra. Strong public attacks made by the young 
Avram Galante against corruption and tyranny in the Grand Rabbinate 
under the leadership of Levi and his conservative supporters tended to 
tarnish Nahumvs reputation, even though he was quietly opposing the 
conservatives. To get away from a problem that he could not resolve, 
therefore, in 1907-8 he went to Abyssinia to study the Falashas on 
behalf of the AIU. He therefore was absent from Istanbul at the time of 
the Young Turk Revolution (23/24 July 1908) when the Constitution of 
1876 was restored, though he returned immediately thereafter in the hope 
of taking advantage of the Constitutional era to reform the community 
administration. 

Led and stimulated by Haim Nahum and those around him, ‘modern- 
ist” members of the Istanbul Jewish community maintained close relations 
with, and actively supported, the Young Turks and participated fervently 
and enthusiastically in the celebrations and manifestations of fraternity 
among the Empire's peoples which followed. At the same time they 
worked to use these changes made in the Empire's political structure 
to carry out the reforms in the Grand Rabbinate as well as in the Chief 
Rabbinates around the empire, which they had been advocating during 
the previous decade, with the Young Turks and Unionist party which 
they founded strongly supporting their efforts. The immediate instru- 
ment for reform had to be the Meclisi Cismani, which Levi had allowed to 
fall into disuse during the latter days of his service as Kaymakam. But only 
the Grand Rabbi or Kaymakam could convoke the Meclisi Umumi, which 
alone, under the Organic Statute, had the power to elect the members of 
the Meclisi Cismani, and Levi refused to do so in fear of the inevitable 
changes that would follow. Finally, however, the Meclisi Umumi met on 
9 August 1908. Both Nahum and his father in law Abraham Danon of 
Edirne were appointed as religious members of the Meclisi Cismani, along 
with the equally progressive Ashkenazi leader Rabbi David Marcus, thus 
providing it with a strong modernist majority. While Nahum had been 
for some time the Alliance's candidate to succeed Levi, at the last minute 
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it recoiled from his strongly political activities, considering him ‘a little 
too advanced . . . for the milieu of Istanbul . . .', and instead supported 
his father-in-law, the far less political but still modernist Danon, thus 
causing a split and bitter campaign. Levi finally resigned on 12 August 
1908, leaving the modernists in complete control of the Grand Rabbinate, 
though divided as to who should succeed him. Within a few days, Haim 
Nahum was elected in Levi's place as Kaymakam despite the Alliance's 
opposition, taking office on 7 March 1909, thus turning the Jewish 
community in an entirely new direction as part of the reforms of the 
Constitutional period, with the Alliance and its supporters supporting 
him as the only means through which the desired reforms could be 
accomplished. 

Nahumv's first task was to transform his appointment as Kaymakam into 
a regular appointment as Grand Rabbi, the first since Yakir Geron had 
taken office in 1863. For this to be accomplished he had to convoke the 
eighty Istanbul members of the Meclisi Umumi, to which, according to the 
Organic Statute, he had to assemble forty additional provincial delegates 
in order to carry out the election. But whereas modernists had dominated 
the Meclisi Cismani, conservatives and Orthodox still maintained a major- 
ity in the larger body, and they evidently opposed Nahum’s election to 
any post of leadership, with the strong support of the Hilfsverein der 
Deutschen Juden (founded in 1901) and of the Zionist organization in 
Istanbul, both of which correctly feared that under Nahum the Alliance 
would dominate with a progressive but anti-Zionist policy. A political 
campaign therefore ensued within the Jewish community, with each 
group propagandizing widely in the Jewish press as well as securing 
help from allies in Europe. Nahum went on a campaign tour around 
the old Jewish centers of Istanbul Judaism, Haskóy as well as his own 
home, Balat, and also to the suburbs, even to Ortakóy on the Bosporus, 
where Levi lived and his support was especially strong. Nahum appealed 
for support to the Zionists against the conservatives, who opposed the 
establishment of a Jewish state in Palestine even more than he did, but 
in this he was unsuccessful because of his continued refusal to support 
the ultimate Zionist goal. The AIU itself provided Nahum with strong 
financial backing along with the support of its Jewish social and fraternal 
clubs, which long had advocated reforms, hoping as a result to itself gain 
control of the Jewish community.The conservatives reacted by getting the 
powerful guild of kosher butchers to go on strike, depriving the Grand 
Rabbinate of the gabelle revenues needed to conduct its normal activities, 
let alone to meet the expenditures which had to be made to convoke 
the councils required to elect the new Grand Rabbi. His opponents also 
stressed Nahum's close ties to the AIU, stating that his election would 
give foreign Jews control of Ottoman Jewry. The AIU and its clubs reacted 
by opening new butcher shops and selling kosher meat at prices far below 
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those maintained by the guilds in what proved to be a successful effort to 
break the strike. 

The struggle over the Grand Rabbinate became entangled in the Otto- 
man election campaign held during the winter of 1908-09 to chose depu- 
ties to the new Ottoman Parliament, with the divisions among Jewish 
modernists, conservatives and Zionists compounding the more tradi- 
tional hostility among Sephardim, Ashkenazim and Karaites. Nahum 
led the modernists in supporting the successful Union and Progress 
candidates, themselves electing four members of the lower house (Meclisi 
Mebusan) and one of the Senate (Meclisi Ayan), while political combi- 
nations of Zionists and conservatives in opposition to the common 
enemy led by Nahum were largely unsuccessful. Under his leadership, 
members of the Jewish community continued to play an active political 
role in cooperation with the Unionists during the Constitutional period 
(1908-12). 

Political success outside the community soon enabled Nahum to 
achieve appointment as Grand Rabbi. By terms of the Organic Statute, 
soon after the parliamentary elections, on 12 January 1909, five candidates 
for the position were named, out of whom one was to be chosen. The 
forty provincial electors assembled at the Grand Rabbinate along with 
the eighty Istanbul members, and after some protests from the deputies 
of Salonica, Edirne, Cairo and Alexandria over what they considered to 
be under-representation of their congregations in relation to those of 
Istanbul, Nahum finally was elected Grand Rabbi by majority vote on 
24 January 1909.62 

During his years as Grand Rabbi Nahum never really was able to 
achieve the modern reforms in the Jewish community that he had 
envisaged and advocated. Part of the reason was political: the com- 
munity continued to be so fragmented, and the political formations 
and alignments so unstable, that, even after his election he rarely was 
able to secure a majority in the councils for any decisive action. Much 
of the difficulty was financial, due to a great extent to the long years in 
which Kaymakam Levi had allowed the reigns of leadership to loosen, 
including in particular his abandonment of the collection of the gabelle, 
the traditional tax on meat sales, and the kisbe, the proportional personal 
tax on income, which traditionally had formed the major bases of the 
Grand Rabbinate's revenues. Part of the reason for the strike of kosher 
butchers against Nahum's elections had been his declaration that he 
would impose the gabelle once again. Even after he was elected, they 
continued to successfully oppose its imposition, gaining the support of 
most community members who were happy to avoid payment of any 
taxes whenever possible. Only the Ottoman authorities had the strength 
necessary to force the butchers to collect and pay the tax, but even when 
Nahum finally got the Ministry of Justice to issue a new fezkere (27 June 
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1910) ordering the butchers guild to do so, it was not enforced, so that 
the tax continued in abayance to the end of his term. Nor was Nahum any 
more successful in collecting the kisbe, due in particular to the division of 
the community into districts (hashgahot) and the laxity of their authorities 
in collecting taxes from those around them, at best securing only a small 
percentage of what was owed, even by the wealther members of his 
community. Without real financial backing, then, he was able at best 
maintain the educational and social institutions of the community with 
the help of the AJU and other foreign philanthropic organizations and 
individuals. But his efforts to modernize community administration and 
to extend his authority over the provincial chief rabbis, a relationship 
mentioned only vaguely in the Organic Statute, were unsuccessful, due 
not only to natural local resistance to any extension of central authority 
but also to the spread of Zionist influence in the provinces even more 
than in the Capital. 

Zionist activity in the Empire was, indeed, increasing, creating major 
new divisions within the Jewish community and increasing hostility 
without. The German Jewish gymnastic organizations (Turnvereine) 
began operations among the Jews of Balat (Istanbul) in 1895 and at 
Filibe (Plovdiv) three years later, subsequently transforming their local 
branches into agencies of the Zionist movement. The first official Zionist 
office in a Muslim country was established in Istanbul in 1908 by Victor 
Jacobson (1869-1935), with the help of such Zionist luminaries as Richard 
Lichtheim, Vladimir Jabotinsky and Arthur Ruppin, under the cover of 
the Anglo-Levantine Banking Company, which became very active in 
attracting and organizing those members of the Jewish community who 
opposed the domination of the ‘modernists’ led by Haim Nahum and the 
AIU. 

With Ottoman Jewry prospering greatly during Abdül Hamid I's 
reign, these Zionists found little local Jewish support except among 
recent Ashkenazi immigrants from central and eastern Europe, and in 
Salonica, at least until its conquest by the Greeks in 1912, whose Jewish 
community was far more progressive socially and politically than that 
of Istanbul, with local Jews organizing and leading the Socialist labor 
organizations which greatly stimulated and disrupted Salonician society 
in the early years of the twentieth century. 

The struggle between the Zionists and Ottoman Jewish community 
leaders took place on various stages. Haim Nahum was very much 
aware that, as a result of the rejection by minority nationalists of the 
initial Young Turk offer of equality for all subjects regardless of religion, 
the Young Turks had turned from Ottomanization to Turkish nationalism, 
and were now hoping to assimilate all the ethnic groups into what they 
hoped would become a Turkish state. Under these circumstances he knew 
that they would never accept the Zionist ideal of establishing a Jewish 
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state in Palestine and that they would react very negatively if the Otto- 
man Jewish community supported the Zionists. He therefore strongly 
refused Zionist efforts to get him to influence the Young Turk leaders 
in their favor, avoiding any public stand regarding their activities and 
declarations, but privately working continuously against their efforts to 
get support from Jewish communities in Salonica and elsewhere around 
the Empire. At the same time he worked to assure the government of 
continued Jewish loyalty by urging the Young Turks to reject Zionist 
and other requests to allow additional Jewish settlements in Palestine 
and instead to settle in Anatolia or Iraq, as proposed by Israel Zangwill, 
or other sections of the Empire outside Palestine. The Zionists, however, 
insisted that Jewish settlements not be made outside Eretz Israel, and it 
was, in fact, only in Palestine that significant Jewish settlements were 
inaugurated in the years before World War I. 

The Zionist organization did everything it could to oppose Nahum and 
his Alliance supporters, encouraging and helping the Orthodox groups 
who used their positions to frustrate the financial operations and activities 
of the Grand Rabbinate. In cooperation with the Hilfsverein, the Zionists 
established lodges of the Bnai Brith in 1911 in an effort to organize and 
direct popular support against the Grand Rabbi, in particular using the 
long-standing divisions between Sephardim and Ashkenazim to enlist the 
support of the latter because of their exclusion from the inner councils of 
the community. 

Nahumvs conflicts with the Zionists were strongly supported by the 
AIU's local president, Isaac Fernandez, who stated that The movement 
led by Dr. Herzl is... harmful for the interests of the Jews of Turkey, for 
the work of the AIU, and for that of Palestinian colonization.'8 With the 
support and help also of the Sultan and the Ottoman government, Nahum 
fought back by securing government approval for a new regulation for 
elections to the community councils which would dilute the strength of 
the quarters where Zionist support was the strongest. 

The battle was reflected in the Ottoman Jewish press, with Jacobson 
subsidizing the French-language Istanbul newspaper L'Aurore, the Turk- 
ish-language Ittihad, and the Journal de Salonique, while the Grand Rabbin- 
ate with the AJU subsidized the Judeo-Spanish journal El Tiempo (edited 
by David Fresco), which also at times accepted support by the Zionists. 
Jacobson also purchased the French-language Courrier d'Orient, which he 
renamed Jeune Turc before turning it over to the editorship of Vladimir 
Jabotinsky. In Egypt, Iraq and Syria, Zionist agents published their own 
newspapers and agitated on a smaller scale among Jews who were much 
more willing to listen to their message because of the continued attacks 
mounted against them by Arab Christians. 

In Balat, still the traditional center of Istanbul Jewry, the Zionist 
Maccabee organization, ostensibly established to encourage sports among 
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Jewish youths, established its locale in the Ha Hemla building on Tahta 
Minare Sokak (now called Vodina), holding rallies and meetings to encour- 
age Jewish youth to go and settle in Palestine. At times it paraded its 
members in uniform though the streets of Balat flying the Zionist flag and 
singing the Zionist hymn, Hatikvah, much to the unhappiness of the Grand 
Rabbi, who continued to emphasize Jewish loyalty to the Empire. The 
old ethnic divisions between Ashkenazi and Sephardi now again came 
to the surface, with the former providing the most active supporters of 
the Zionists while the latter gathered in support around the person of the 
Grand Rabbi in repeatedly declaring their loyalty to the Sultan and to the 
Empire which had fostered and protected them for so many centuries. 
For a short time, Nahum and the Zionists cooperated, but after 1910, 
particularly after Zionism began to be criticized by the Unionists as 
well as others in the Muslim community because of what seemed to 
them to be a Jewish threat to take over Palestine, Nahum once again 
turned against them. Now, therefore, it was the Zionists who demanded 
democratization of the institutions of the Grand Rabbinate against what 
they called the autocracy of an oligarchy led by Haim Nahum. 

Among the young Zionists who now came to the Ottoman Empire from 
Eretz Israel as agents of Po'alei Zion, first to Salonica and then after it was 
occupied by the Greeks in 1912 to Izmir and Istanbul, nominally to study 
law but in fact to spread their Zionist message, were later leaders of the 
Yishuv and the infant Jewish state of Israel formed after World War II, 
David Ben Gurion, Yitzhak Ben Zvi, and Moshe Sharett. At times they 
worked with some of the Unionist leaders, securing their support for 
Zionist aims. Riza Tevfik thus was quoted as saying that a Zionist 
could be an Ottoman as well as a Jewish patriot. The old Young Turk 
leader in Paris, now President of Parliament Ahmed Riza, joined Said 
Pasha's Foreign Minister Ahmed Tevfik in issuing public declarations 
in favor of Zionism. The Zionists, emboldened, began to extend their 
demands, asking for an end to Ottoman limitations on Jewish emigration 
to Palestine and advocating the establishment there of some sort of center 
for persecuted European and especially Russian and Polish Jews, though 
still under Ottoman sovereignty and without any open declaration of 
ambitions for independence or even autonomy. 

All these Zionist activities and statements of purpose, both in Istanbul 
and Palestine, led to anti-Semitic statements by a few Muslim Ottoman 
politicians, led by Gümülcine Ismail Bey, leader of the People's Party 
(Ahali Firkasi), who voiced fears that a Jewish state would be established, 
not only in Eretz Israel, but also in Mesopotamia, seat of the ancient 
Jewish refuge in Babylon. There were some fears expressed that Zionism 
really was a plot to establish German hegemony in the Ottoman Middle 
East. Many Young Turks and Unionists themselves began to question 
how much support should be given to a Zionist movement which now 
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clearly threatened to separate from the Empire one of the holiest places 
in Islam. At first, soon after the restoration of the Constitution in 1909, the 
Union and Progress party had publicly declared its support for Jewish 
immigration to all parts of the empire, but while its leaders favored 
Jewish entry into the empire in the face of continued Russian pogroms, 
they began to express the feeling that concentrations of Jews in particular 
places should be prevented so as not to create a new nationality problem 
in addition to those which had been plaguing it for the previous half 
century. After the Counter Revolution of 13 April 1909, therefore, the 
Unionists changed their previous position and opposed any changes in 
the limitations which Abdül Hamid had imposed on Jewish emigration 
to Palestine, though like him they continued to hope that Jews would 
settle in other parts of the Ottoman Empire. 

Despite these changed attitudes among the ruling elite in Istanbul, for 
quite some time the Ottoman governor of Jerusalem continued to allow 
land sales to Jews to continue. To preclude anti-Semitic feelings from 
spreading among Turks in the face of continued Jewish settlement in 
Palestine, leading Ottoman Jews founded the Jewish Brotherhood Society 
(Müsevi Uhuvvet Cemiyeti) in 1909 to promote friendship and good feeling 
with Muslims. Jews also were involved in early Ottoman Social Demo- 
cratic movements and labor organizations that developed in Istanbul 
and particularly in Salonica after 1908, with Avrom Benaroya bringing 
together various ethnic labor groups into the Salonica Socialist Club in 
October 1908 and publishing the Amele Gazetesi (Workers' Gazette) fol- 
lowed by the Judeo-Spanish La Solidaridad Ovradera (Workers Solidarity) 
before the movement broke up early in 1909 because of national divisions 
among its members. In 1911, Benaroya was sent into exile to Serbia and 
the Salonica Socialist movement was suppressed because of accusations 
of its involvement in an attempt to assassinate Sultan Mehmed V Reşad 
during his visit to Salonica the year before. 

Problems regarding Zionism did not, however, effect the prosperity of 
Ottoman Jewry or its increasingly important involvement in Ottoman life 
during the Constitutional period before World War I. There were more 
Jewish bureaucrats in government than there ever had been under Abdül 
Hamid II, and they tended to do better than even Muslim officials both in 
compensation and promotions. Jews now served willingly in the Ottoman 
army, with special arrangements being made to provide for kosher food 
and observance of Sabbath and other religious rituals by Jewish soldiers. 
Relations between Jews and Muslim Turks improved even more as a 
result of the latter's increasing unhappiness with the violent activities of 
the Christian nationalist societies in Macedonia and Eastern Anatolia and, 
in particular, with the evident support of many of the Sultan's Christian 
subjects for the efforts of the Balkan states to drive the Ottomans out 
of Europe altogether during the first Balkan War (1912-13).64 Jewish 
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bankers, merchants and industrialists prospered due to all the reforms 
introduced during the Young Turk era, the improvement of Ottoman 
administration and the tax system, the freeing of trade and commerce 
from the restrictions imposed by Abdül Hamid, the continued develop- 
ment of Ottoman public education, of which young Jews now took full 
advantage in addition to the schools of the AIU and the more recent 
German Hilfsverein der Deutschen Juden and the Viennese Allianz, and the 
arrival in Istanbul of numerous wealthy Jewish bankers and businessmen 
from Europe, who more than ever 'took care of their own'. So for some 
time there was little support for Zionism among most Ottoman Jews and 
relations with their Muslim brothers continued to be excellent. 

As more and more Jewish refugees flooded into the Empire from 
persecution in Greece, Serbia, Bulgaria, Rumania and Russia, however, 
Ottoman Jewry, (including Nahum himself) was forced to modify its 
opposition to Jewish settlement in Palestine in the face of the tremendous 
need to find homes and jobs for them. Most of the immigrants initially 
came to Istanbul, where they literally overwhelmed the community's 
ability to help, counteracting whatever improvement of economic con- 
ditions had provided the mass of Istanbul Jews, so they had to be sent 
on to the east as soon as possible, and Palestine seemed the best place at 
the moment since Jews there could be settled with the financial assistance 
of wealthy European Jews, without particularly burdening the Ottoman 
community. While still not sympathetic to the Zionist movement as such, 
the leaders of Ottoman Jewry, including Haim Nahum Efendi, now did 
everything they could to help and protect these immigrants, and in the 
process were compelled to support Jewish settlements in the Holy Land, 
though still advocating their maintenance under Ottoman rule so as not 
to stimulate a Muslim reaction which might well undermine the position 
of Jews elsewhere in the Empire. Nahum thus attempted to take the issue 
of Jewish immigration to Palestine away from the separatist Zionists and 
place it in his own hands, where it would serve to strengthen his own 
position and that of those who supported continued Jewish loyalty to 
the Ottoman Empire. In 1910 he toured Edirne, Salonica, Alexandria, 
Cairo, Jerusalem, Damascus, Beirut and Izmir to gain popular support 
for this program. Two influential Jewish parliamentary deputies, Nissim 
Rousseau and Nissim Mazliyah, and perhaps also Emmanuel Carasso 
(Karasu), now cooperated with Jabotinsky and the other Zionist leaders 
in Istanbul in support of the idea of settling the refugees in Palestine 
as well as Anatolia. Many were settled in Izmir and in southeastern 
Anatolia, very much as Sultan Abdül Hamid II had suggested, but most 
wanted to and did go on to Palestine, where they settled in agricultural 
colonies organized by the Zionists and others. Finally in September 1913 
the Young Turks were convinced: the restrictions on immigration were 
limited, and new waves of Jewish colonists were allowed to go on to 
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Palestine without hindrance on the part of the Ottoman government.55 
This development contributed significantly to the development of agri- 
culture on uncultivated lands in Palestine, and thus increased Ottoman 
food supplies as well as tax revenues. On the other hand Arab Christians 
as well as Muslims who lived there were bitterly hostile to the new 
immigrants, and in reaction developed new 'ritual murder' attacks on 
Jews, not only in Palestine but also in the other Arab provinces, with 
a vehemence and hatred that exceeded any of the attacks elsewhere in 
the Empire or in Europe. As time went on, moreover, Nahum himself 
modified his position regarding the Zionists, secretly interceding with 
the Ottoman government on their behalf whenever asked, but openly still 
retaining a hostile, or at least neutral, position, due not only to Ottoman 
sensibilities but also to the continued strong opposition to Zionism on 
the part of many of his supporters in the Istanbul community, led by the 
influential editor of El Tiempo, David Fresco. 

While the battle between Haim Nahum and the Zionists went on, and 
then relented, Ottoman Jewry prospered as never before since the six- 
teenth century. And with the example of the massacres and persecutions 
of Jews then going on in the newly independent states of Southeastern 
Europe, the Jewish subjects of the Sultan were more loyal than ever. 
Young Jews now accepted conscription into the Ottoman army without 
paying the bedel-i askeriye, in contrast to the Sultan's Armenian and 
Greek subjects, whose continued avoidance of military service stirred 
considerable antagonism in the government as well as on the part of 
the general public, greatly increasing the tensions which were already 
rising as a result of increasingly violent independence movements in 
the Balkans and Eastern Anatolia. During the Balkan Wars the Jewish 
community's participation in the defense of Edirne and Salonica and 
refusal to welcome the Bulgarian and Greek armies as they entered these 
cities, resulting in their pillaging of Jewish houses, shops and synagogues 
and attacks on individual Jews, adding to the rush of Jewish refugees, 
enhanced Jewish determination to support the Ottomans in the World 
War that followed. 

Just as economic prosperity and confidence in the government, com- 
bined with the mass influx of refugees, caused the Muslim population 
of the Ottoman Empire to increase substantially during the nineteenth 
century, despite severe losses from disease and war, so also did the 
same factors cause its Jewish population to increase, from fewer than 
100,000 in about 1800 to 184,139, or about 1.05 percent of the total in 
1885, 215,425, or 1.13 percent, in 1895 and 256,003, or 1.122 percent in 1906 
before the loss of territories in Macedonia and Thrace in consequence of 
the Balkan Wars in 1912-13 left 187,073 Jews, or exactly one percent of the 
total population at the start of World War 1,47 approximately the same 
percentage as it had been in the Golden Age of Ottoman Jewry. 


The Revival of Ottoman Jewry in the 19th and 20th Centuries 229 


OTTOMAN JEWRY DURING WORLD WAR I AND THE TURKISH 
WAR FOR INDEPENDENCE 


World War I, 1914-18 


Immediately preceding and during World War I, Ottoman Jews along 
with other subjects of the Sultan were staggered by a series of bold 
measures introduced by the Union and Progress government which 
largely completed the modernization and secularization policies of the 
Ottoman reformers while greatly lessening the power and authority of the 
millet leaders, thus in many ways anticipating the reforms introduced by 
the Turkish Republic after 1923. The Ottoman tax system was drastically 
modernized, with the traditional tax farms and tithes replaced by direct 
collection based on income. Municipal and provincial governments were 
rationalized and made far more efficient than they had been when 
first created during the Tanzimat, and urban and rural transportation 
systems were modernized, greatly enhancing internal markets as well 
as opportunities in both business and industry. The economic position of 
Jews improved in particular because of the Ottomans' unilateral abolition 
in 1914 of the Capitulations, which long had been the principal basis for 
the dominance of native Christian merchants and traders in the Ottoman 
market place with the help of the European diplomats and consuls. 

Of even more immediate impact on the millets themselves were a 
series of major secular reforms. In 1913, judges in the millet religious 
courts were required for the first time to meet governmental standards 
of education and training in addition to whatever was required by their 
own communities. Their decisions also were for the first time subjected 
to review by the secular Ottoman supreme court (mahkeme-i temyiz) and 
other appeals courts. During the next two years, moreover, the religious 
courts were put under the direct authority and control of the Ministry 
of Justice, with the judges becoming salaried civil servants under direct 
government supervision, thus effectively removing them along with the 
courts from the control of the millet leaders.® Registration of property and 
contracts was taken away from the religious authorities and given to the 
Interior Ministry. Religious foundations were put under the control of the 
Ministry of Finance, which now managed their properties and kept most 
of their revenues for general purposes, greatly limiting the financial basis 
of millet independence. Millet schools were put under the direct control of 
the Ministry of Education, which began to control and standardize their 
faculties and curricula. 

Emancipation also began for women, who now were admitted to high 
schools, trade schools and the University of Istanbul. Just as in Europe, 
moreover, the absence of a substantial portion of the male work force 
in army service during the Tripolitanian War (1911), the Balkan Wars 
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(1912-13), and World War I compelled women to take their places 
in factories, businesses, and stores, leading them to discard the veil 
and appear in European-style clothing long before such measures were 
decreed formally by the Turkish Republic. In 1916, women were for the 
first time allowed to secure divorces if their husbands were proved to be 
adulterers, took, or wanted to take, additional wives without the consent 
of the first wife, or violated the marriage contract in any other way, thus 
undermining long-held millet traditions based on religious law. And as 
the war came to a climax, on 7 November 1917, the Code of Family Law 
was promulgated which, though it included the basic regulations of the 
Muslim, Jewish and Christian religious laws regarding marriage, divorce 
and other family relationships, transformed these into secular contracts 
subject to the same state supervision as other contracts and thus, once 
again, greatly limiting the role of the millet officials in the process. 
Members of the Ottoman Jewish community, led by Haim Nahum, 
who continued to distance himself from the Zionists though the Alliance 
had ceased all activities in the Empire, strongly supported the Ottoman 
war effort, and prospered greatly in industry, banking and trade as a 
result. This was in contrast to the Christian minorities, whose declared 
neutrality in the conflict and what appeared to most Ottomans to be 
apparent sympathy for the enemy in order to achieve national aims led to 
the deportation of many as the war progressed, leaving the Jews without 
serious competition for the first time in several centuries. Balat as a result 
now entered a new era of prosperity, which lasted with little break until 
the 1930s. Most of its streets were widened and given new, bright lighting 
and sewage facilities, while wealthy Jews built new brick houses near the 
Ahrida and Yanbol synagogues on Kürkçu Çeşme sokak, near the Chana 
synagogue, and up the hill toward Kasturiye and Istipol. Whether rich or 
poor, the newer Jewish houses were built in similar styles and floor plans, 
the main difference being in the building materials and decorations, with 
the more expensive houses adding marble and fine woods to the brick 
which all used. Ground floor entrance halls and living and dining rooms 
were usually furnished in the traditional Ottoman style, with low sofas, 
buffets, and carpets as well as a great table where the members of the 
family dined. The kitchen, usually located in the rear but sometimes 
in the basement, had a water depot, coal oven, jar of drinking water, 
and a great copper cauldron for boiling. In the basement they kept the 
heating wood and coal, and usually the rooms where the servants lived. 
On the second floor was the great salon furnished and decorated in the 
European manner, but used only on special occasions. Next to it in the 
front of the house was the parents' bedroom, also richly furnished in 
the European style, while behind were the rooms of the children and 
a terrace looking out on the street. The more expensive houses usually 
had an additional upper floor which was used for storerooms as well as 
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to house the servants. Middle-class Jews built their houses in the same 
way, but usually divided the floors into separate apartments, renting out 
the lower ones to secure additional income. Poorer Jews now lived only 
in the Sigri, Lonca and Karabag districts immediately along the Golden 
Horn where their religious requirements were met by the ancient El Kal 
de Sigiri (or Kal de Selaniko) and Eliaou synagogues. 

Jews had served actively in the Ottoman army during the Balkan 
Wars,9? and they continued to serve with distinction during World War I, 
responding enthusiastically to the general mobilization decrees which 
called into service all male subjects between the ages of eighteen and 
forty-five who could not provide proof of foreign citizenship. Ottoman 
Jews also worked to demonstrate their loyalty to the government by 
getting young non-Ottoman Jewish volunteers to enlist in the army to 
demonstrate the community's determination to help the war effort. Jew- 
ish bankers in and out of the Empire provided a great deal of the financing 
needed for wartime expenditures and to pay the government's civil 
servants. Jewish agriculturalists throughout the Empire, and particularly 
those in Palestine, joined Muslim farmers in contributing animals, tools 
and carriages to local military units,79 though this, like the conscription, 
severely curtailed agricultural production and led to problems of famine 
and disease in the later years of the war. Jewish charitable organizations 
organized campaigns to raise money to help the families of Ottoman 
soldiers, and the Or Ahayim hospital began treating people of all religions 
because of crowded conditions in the regular state hospitals. In the same 
way, the Bnai Brith lodge in Istanbul worked with Nahum in helping 
people of all religions in the face of wartime shortages food and clothing, 
with the Jews sharing what they received from American organizations 
with their Muslim and Christian fellow subjects, earning gratitude from 
all elements of the population as a result. 


The war itself, despite all the miseries, despite all the horrors that 
accompanied it, did not affect the harmony which continued among 
the Muslim and Jewish elements . .. . For the Turks, the Jew was the 
faithful subject par excellence, incapable of treason. The reason for the 
constant sympathy that the Turks nourished for us must be sought 
in the certainty that they had of themselves being the object of our 
sincere respect and our profound loyalty, of which we had given 
multiple proofs on innumerable occasions .... The Armenians and 
the Greeks, who held posts of confidence in almost all the important 
centers of the country at the start of the war, contributed no small part 
by their defection to precipitating the debacle.”! 


Jewish nationals of enemy countries were severely effected by the 
Ottomans' unilaterial cancellation of the Capitulations soon after the 


232 History of the Jews of the Ottoman Empire and Turkish Republic 


war began in Europe, on 4 October 1914. Following the Ottoman entry 
into the war on the side of Germany and Austria on 11 November 1914, 
the same wartime restrictions which were prevalent in other belligerent 
countries were introduced, including decrees forbidding the flying of 
foreign flags and the posting of letters written in foreign languages, 
including Hebrew and Yiddish, so as to ease the task of the censors. 
Starting in mid-December 1914, subjects of enemy countries, including 
Jews who had retained their Russian nationality, were required to close 
their stores and shops and to leave the empire, Z? with some two 
thousand colonists from Palestine going overland from Jaffa and Tel 
Aviv to northern Palestine and Damascus, and 11,2277 who went by 
ship to Alexandria in sixteen groups between Chanukah of December 
1914 and Passover of April 1915. Zionist pressure from Germany and 
America along with the protests of Haim Nahum, however, ultimately led 
the Ottoman government to allow such Jews, most of whom were Russian 
nationals living in Palestine, to remain so long as they adopted Ottoman 
citizenship and to do its best to protect the Jewish communities from the 
full effects of wartime shortages. German Foreign Minister Zimmermann, 
moreover, under the influence of the powerful Zionist lobby in Berlin, 
developed a plan to establish a Jewish state in Palestine under German 
influence, both to establish a German presence in the Levant and to win 
over world Zionists to support the Central Powers, but this plan was 
opposed by Haim Nahum and most Ottoman Jews in fear that it would 
significantly hurt their position as loyal Ottoman subjects.” 

The Ottoman government made special efforts to allow foreign edu- 
cational and charity institutions maintained by Jewish citizens of enemy 
countries to continue so long as they were managed by Ottoman Jews. 
After the AIU closed its schools despite this concession, the Ottomans 
arranged to substitute schools operated by German Jews, including 
an elementary school opened by the Ashkenazi leader David Marcus 
which in 1915 was transformed by the Hilfsverein der Deutschen Juden as 
well as local Jewish community organizations into the Beyoğlu Jewish 
Lycée (Beyoğlu Özel Musevi Lisesi) which has remained active to the 
present day as the only Jewish secondary school in Istanbul. Special 
state subsidies also were provided to the Grand Rabbi and the staff 
of the Grand Rabbinate to enable community operations to continue in 
the face of declining revenues from members, while they and the other 
religious chiefs continued to serve as members of municipal, provincial 
and other councils throughout the war.74 Though the Alliance was gone, 
Haim Nahum in fact managed to solidify his support in the community 
by uniting all groups for the common war effort, and also by organizing 
the distribution of supplies of food and other goods sent into the empire 
by the American Jewish Joint Distribution Committee. 

Palestinian Jews suffered considerably with the rest of the population 
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during the early years of the war from famine, plague and other diseases 
when the area served as a base for Cemal Pasha's Fourth Corps offensive 
against the Suez Canal and Egypt, joining local Muslims and Christians 
in supplying forced labor on military roads and railroads built between 
Jerusalem and Gaza, Tiberias and Safed and Jaffa and Nablus, as well as 
supplying food, animals and equipment to the army. Since no less than 
fifty percent of the cultivated land was abandoned, food production in 
any case fell precipitously. This left little for the civilian population, which 
further suffered from a British naval blockade of the coast throughout the 
war, an invasion of locusts during 1915 and 1916, which destroyed most of 
the fields, vineyards and plantations maintained by the Jews throughout 
Palestine,” and the attack of the British from Egypt combined with 
devastating raids on the civilian population by Arab guerillas supplied 
by Serif Hüseyn's Arab revolt. Starting in 1915, moreover, the entire 
population of Palestine suffered from a wave of epidemics, including 
typhus, varioloid and cholera, whose effect was compounded by the 
chaos among the Ottoman soldiers returning in disorder following the 
collapse of Cemal Pasha's campaign against the Suez canal. Thousands of 
people of all religions died as a result in Palestine, especially in Jerusalem 
and Safed. The Jewish settlements were better off than most, however, 
because of their ability to raise their own food at least as well as because 
of the receipt of food and money sent by American Jews as the result 
of the efforts of the American Ambassador to the Porte at the start of 
the war, Henry Morgenthau, and his Consul General in Jerusalem, Dr 
O. A. Glazebrook, and to a lesser extent of various German Jewish 
organizations, particularly the Ezrah or Hilfsverein of Frankfurt, with 
relief ships arriving periodically throughout the war. 

The Jews suffered additionally, however, because of the efforts of Arab 
Christian leaders in Palestine, particularly the Greeks and Maronites, who 
had long resented the close Jewish-Muslim ties in the Ottoman Empire 
and mounted a series of violent ritual murder attacks in response. They 
now sought to use the Ottomans' need for support in the war as a 
means to satisfy their long-standing ambition to get the Jews out of 
the Holy Land. Almost as soon as the war began, the Greek Bishop of 
Jerusalem, Damiyanos, informed Minister of Navy Cemal Pasha, who 
had been appointed Commander of the Fourth Army and Governor of 
5yria, as well as his commanders and governors in Jaffa, that the Zionist 
colonists were planning to drive the Turks out of Palestine and that the 
only solution was to deport all foreign Jews (mostly colonists who had 
come from Russia as tourists), promising strong Christian support for the 
war effort in return. In 1917 he went so far as to propose to the Ecumenical 
Patriarch in Istanbul that the latter issue a public denial of allegations 
spread world-wide by the British that the Ottomans were mistreating the 
Sultan's Christian subjects if only this proposal was carried out. He went 
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on to accuse Palestinian Jews of planning to help the Allied war effort in 
order to achieve the long-hoped-for Jewish homeland.” 

These accusations seemed to be confirmed by Ottoman intelligence 
reports regarding the activities of some European Zionists and Palestinian 
Jews in support of the British war effort.77 In the face of strong competi- 
tion between the Central Powers and western Allies to gain the support 
of world Zionism, official British Zionist policy initially was to remain 
neutral because of fears regarding the fate of Ottoman Jewry should they 
openly support the Allied cause. In the same way, strong pressure by 
German Zionists to get their government to turn what had been strong 
sympathy for Zionist aims before the war into an open declaration of 
support were countered by the Kaiser's fears as to the effect such a 
policy would have, not only on his alliance with the Sultan, but also 
on the sensibilities of the Arabs. 

The Zionist Executive in Britain, however, disagreed with its leaders' 
caution. Under the leadership of Chaim Weizmann and Vladimir (Ze'ev) 
Jabotinsky, it advocated a policy of supporting a British invasion to 
liberate Palestine by force, with the help of a 'Jewish Legion', as the 
first step toward breaking up the Ottoman Empire and getting it out 
of its alliance with Germany and Austria. Lord Kitchiner opposed the 
idea because of the fear that these Jewish radicals would then assume 
dominent control of the Zionist movement, which he preferred to keep 
under strong British influence. Following his sudden death, however, and 
with the assumption of the Prime Ministership by David Lloyd George, 
a much more activist British policy enabled Weizmann and Jabotinsky 
to secure issuance of the Balfour Declaration from the Lloyd George 
government and with it to gain support for their plans among young 
Jewish colonists in Palestine. 

Even before this change of British policy, moreover, Jabotinsky had 
gone ahead, leading a group of Young Turkish Zionists from Palestine's 
agricultural colonies to Alexandria, Egypt. There, with the assistance of 
Yossef Trumpeldor, a Russian Jew who had gained considerable military 
experience through service in the Russian army, they established on 3 
March 1915 the 'Zion Mule Transportation Corps', composed largely of 
Jewish exiles from Russia, which fought against the Ottomans during the 
early stages of the British invasion of Gallipoli. 

Even while Zionists in Britain and Egypt were working to provide 
military support for the Allied war effort against the Ottomans, a few 
Jewish settlers in Palestine were working toward the same objective 
through the secret NILI society,7? which starting in 1916 spied on the 
Ottoman army throughout Syria and Palestine, sending regular reports 
on its movements and dispositions. Late in 1917 NILI also joined with 
Armenian agents in Jerusalem to spread a rumor that Cemal Pasha was 
trying to negotiate with the British to overthrow the Istanbul government 


The Revival of Ottoman Jewry in the 19th and 20th Centuries 235 


and make a separate peace which would leave him at the head of the 
Ottoman government, to make certain a British conquest to achieve 
complete fulfillment of the promises made by Balfour by dividing the 
Ottoman leaders.7? 

NILI was led by Aaron Aaronsohn, a well-known scientific agricultural 
agent who from his experimental stations at Zikhron Ya'akov and Atlit, 
south of Haifa, had been working among the Jewish settlements in 
Palestine for some years before the war. Aaronson became a leading 
advisor to the Ottoman governor in Damascus, Cemal Pasha, using his 
position to steal Istanbul's defense plans for the Arab provinces and send 
them off to the British in Cairo. He also used Cemal's influence to secure 
further information during a trip to Germany which he subsequently 
brought to the British authorities in London, remaining there until the 
end of the war while the organization's spying activities in Palestine were 
carried on by his sister Sara Aaronson, Na'aman Belkind from the Rishon 
Le-Tzion settlement, and Yossef Lishansky, former member of Hashomer, 
who established his own spy group in southern Palestine under the name 
Hamagan (Protector).89 In 1916 NILI warned the British leaders in Cairo 
that the Ottomans were concentrating large forces for a second attack 
on the Suez Canal. Other information followed regarding the location of 
Ottoman defenses all over Palestine, and particularly around Beersheba, 
which was of considerable use once the joint British-Arab attack began in 
February 1917 under the command of Sir Edmond Allenby. NILI agents 
in Britain and the United States also worked to get support for American 
entry into the War on the side of Britain, spreading the anti-Turkish 
propaganda developed by Arnold Toynbee's propaganda unit in London 
while adding new stories of their own regarding the supposed Ottoman 
persecution of the Yishuv in Palestine. 

In the face of Damiyanos's accusations that most Palestinian Jews 
supported the British and reports by Ottoman intelligence regarding 
NILI's activities, and particularly about its spreading of Armenian rumors 
regarding him intended to split the Young Turk Triumverate, it is not 
surprising that Cemal Pasha became convinced that Zionism was anti- 
Turkish and that its representatives in Palestine had to be suppressed if 
the Ottoman war effort was to succeed. He quickly confiscated the arms 
of many Jewish colonists as well as those living in Tel Aviv during the late 
months of 1916. As Allenby's army marched through the Sinai peninsula 
on its way to Palestine in early March, 1917, the entire population of Gaza 
was suddenly evacuated by the Ottomans order to remove them from the 
impending battle. 

As soon as Ottoman intelligence gave Cemal Pasha full details about 
what NILI was doing, he immedately moved to arrest Sara Aaronsohn 
along with other members who were known to Ottoman intelligence, 
but most of them fled successfully across the Sinai desert to Cairo. There 
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they helped General Allenby plan his offensive into Palestine, which 
began with the help of hundreds of Jewish legion members, organized 
into the ’38th Battalion of Royal Fusiliers’ in England, later joined by 
the 39th (American) and 40th (Palestinian) battalions, all subsequently 
consolidated into the ‘First Judean Regiment’. 

Back in Palestine the crackdown continued. Displays of Zionist banners 
and flags were forbidden. A number of Zionist leaders were also arrested 
and deported, including David Ben Gurion and Yitzhak Ben Zvi, who 
earlier had been allowed to return to Palestine from Istanbul and who as 
a result had urged its Jewish community to take up Ottoman citizenship 
and to support the Ottoman war effort, but who were tarred with the 
actions of NILI and those local Zionists who did indeed support the 
British to gain fulfillment of the Balfour Declaration. On 28 March 1917, 
following the failure of the initial British effort to take Jaffa two days 
earlier, the entire populations of both Jaffa and Tel Aviv were ordered 
evacuated, Jewish, Muslim and Christian alike, causing considerable 
suffering, particularly since the evacuees were specifically prohibited 
from settling in the area of Jerusalem due to the expected British attack 
in that area. Orders were issued for the evacuation of Jerusalem, though 
this was not carried out, due at least partly to the intervention of the Otto- 
mans’ German allies as well as of Grand Rabbi Haim Nahum Efendi.?! 
Half the Jewish evacuees went to the neighboring Jewish settlements 
at Petah-Tikva and Kfar-Saba, some found shelter in the older Jewish 
communities in the Galilee, particularly at Tiberias and Safed, some 
managed to reach Jerusalem and Damascus, while a few went on to 
Egypt, where they constituted a considerable burden on the local Jewish 
community. 

These evacuations actually improved the lot of those who were affec- 
ted, at least for the moment, since they were sent to colonies which 
had considerably more food and supplies than did the crowded cities. 
The general shortages which subsequently decimated the entire Empire 
ultimately hurt them as well, however, resulting in many deaths from 
starvation and disease during most of 1918 despite Ottoman efforts to 
allieviate their sufferings as well as those of other subjects remaining 
in Palestine at the time. Subsequent charges, however, spread by the 
"Secret War Propaganda Department' of the British Foreign Office in 
London under the direction of Lord Bryce and his young assistant, 
Arnold Toynbee, under the stimulus of the NILI agents who reached 
London, that Ottoman soldiers mistreated the deportees and looted 
Jewish synagogues, were denied in 1918 by Allenby's aide Clayton 
despite the efforts of War Council Secretary Mark Sykes in London to 
use them for propaganda purposes against the Central Powers.9 After 
the failure of his intended expedition to capture the Suez Canal and the 
news that the Serif Hüseyin was leading an Arab revolt against the Sultan, 
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Cemal Pasha became much more sympathetic to the Jews in Palestine, 
working with local community leaders, including some with close Zionist 
connections, to lessen the suffering of the remaining Jews. 

The Swedish consul-general in Istanbul reported to the American gov- 
ernment shortly before the British occupation of Jerusalem that: 


... the first reports of the evacuation of Jaffa by the civil population 

and ill-treatment of Jews in Palestine apparently reached the outside 
world via Egypt and were much exaggerated. All of the Jewish popu- 
lation of Jaffa was obliged to leave. Subjects of the Allied countries 
of Turkey were allowed to go to Jerusalem, but the bulk of the 
population had to go to the colonies and to the region of Tiberias. 
In the existing circumstances a general mass of evacuation of this sort 
within a short time was bound to cause much hardship and a great deal 
of sufferance . . . however reliable reports received in Constantinople 
indicate that apart from the difficulties and hardships inherent in 
the situation, there was no rioting nor systematic ill-treatment of 
the Jewish population, and above all that there was no such thing 
as massacres. As for Tel Aviv, a suburb of Jaffa, it was occupied by 
German military headquarters and was, therefore, relatively protected 
from devastation. The Jewish colonies in the vicinity of Jaffa, such 
as Richon-le-Sion and Petach-Tikvah, were not evacuated, and the 
Rabbi of Jaffa is now residing at Petach-Tikvah .... The greatest 
suffering among the Jewish population in Palestine is due to the 
very high cost of living there and a real scarcity of food for the 
population, combined with the cessation of practically all business 
of exportation, and also the cessation of the greater part of relief 
funds and charitable contributions which used to flow to Palestine 
from Jews all over the world... There never was a general measure 
of evacuation applied to the civil population of Jerusalem. Some 16 
to 20 families of Ottoman Jews were sent away to various places in 
Asia Minor as an administrative measure, either because some of the 
heads of these families were accused of having dealt in gold illegally 
or for police reasons. A number of Zionistic leaders, both Ottoman and 
foreign, were also obliged to leave Jerusalem and a number of them 
are now residing in Constantinople.8 


Jews throughout the empire suffered terribly, however, along with other 
elements of the population, from the badly mismanaged martial law 
administration, which kept the bulk of food, fuel and clothing for the 
army. These conditions were exacerbated by destructive communal fight- 
ing among the different ethnic groups, the arrival of thousands of Muslim 
and Jewish refugees from southeastern Europe as well as from the eastern 
Anatolian territories occupied by Russia, large and destructive urban fires 


238 History of the Jews of the Ottoman Empire and Turkish Republic 


in Istanbul, Izmir, Salonica and elsewhere, Russian naval bombardment 
of Ottoman towns and villages along the Black Sea coast, banditry, and 
foreign invasions, particularly those of Russia in eastern Anatolia and 
Britain in Iraq, all of which led to massacres and counter massacres, 
and famines and epidemics, particularly during the latter days of the 
war when dissolution of the Ottoman army and the disorganized flight 
of thousands of armed soldiers added to the chaos and anarchy. Adding 
even more to the misery was an Ottoman policy of deporting entire popu- 
lations, Muslims, Christians and Jews alike, from the war zones of Eastern 
Anatolia, Thrace, Gallipoli, and later Palestine, movements which, given 
the critical shortages of food, disorganized administration, an almost 
complete lack of internal security in the face of large-scale bandit attacks, 
and widespread breakdowns of the railroad system, resulted in great 
suffering and heavy casualties. The result was an Ottoman catastrophe, 
the deaths of some two million people, twenty-five percent of the entire 
population, including as many as fifty percent in the eastern war zones, 
and the exodus of an equal number under brutal conditions.8> Since most 
Jews lived outside the war zones and were helped by food shipments 
from American Jews, few died in comparison with other elements of the 
population. 


The Turkish War for Independence, 1918-23 


Following the war the situation became even worse for the Jews. The 
victorious western Allies restored the Capitulations almost immediately 
after occupying Istanbul, thus favoring the Christian minorities as well 
as their own economic interests at the expense of the Ottoman Jewish 
and Muslim subjects who had prospered during the war. The Allies 
proceeded to abolish the secular laws introduced by the Young Turks 
after 1912, re-establishing the authority of the millet leaders and laws in 
many areas, including education and justice, and in general strengthening 
the conservative elements in Ottoman politics as well as in the various 
communities as part of their effort to root out the Young Turks who had 
brought the empire into the war on the side of Germany. 

Ottoman Jews were particularly discriminated against by the Allied 
authorities, who turned Jewish as well as Muslim properties over to 
Christians who claimed them, seriously disrupting trade and commerce 
as well as the import of food for the capital. They went on to arrest 
some prominent Jewish leaders because of their support for the Young 
Turk movement? and the Ottoman war effort as well as because of the 
involvement of a few Russian Jewish refugees in Communist and Socialist 
activities in the Ottoman capital as well as at Baku. Several times the 
Allied High Commissioners rejected the Istanbul government's request 
to enlist Jewish and Muslim soldiers in its army so as to quell disturbances 
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in Anatolia, fearing that they might cooperate against the occupation. 
While the Allied occupation forces assisted the emigration to Istanbul of 
thousands of Russian refugees from Bolshevism, they did little to stop the 
large-scale pogroms mounted against the Jews of southern Russia by the 
White forces led by General Denikin, who constituted their only hope to 
defeat the Bolsheviks, at times turning back those few Jews who managed 
to escape across the Black Sea to Ottoman territory, thus exposing them to 
almost certain death at the hands of the Whites, in whose territory they 
were deposited.55 

While the Greek and Armenian community leaders in Istanbul and 
Paris pressured the Allies to drive the Turks out of Istanbul and much 
of Anatolia, the Empire's Jewish leaders, remembering very well the 
persecution their people had suffered as Ottoman territories had come 
under the rule of independent Christian states, not only refused to join 
their delegations but actively pressured the Allies to allow the Turks to 
remain in areas where they consisted a majority of the population, thus 
incurring further the wrath of the Christian leaders. 

In Thrace and Southwestern Anatolia also the invading Greek army, 
which was attempting to provide the Paris Peace Conference with a fait 
accompli in the territories it wished to retain, armed the Christian minor- 
ities and encouraged them to attack Muslims, with the Jews suffering as 
well because of their support for the Turks during the war,8? and with 
the once-flourishing Jewish community of Salonica in particular being 
permanently displaced by Greek refugees from Anatolia settled there 
after the Greek army evacuated Anatolia. 

The Greek army that occupied much of southeastern Anatolia starting 
in May 1919 slaughtered thousands of Jews and Muslims in the course 
of its attack, not only during its initial landings at Izmir, but also in the 
interior during the subsequent two years, and particularly during its final 
retreat to Izmir, when it ravaged and burned Bursa and other towns and 
villages along the way. Albert Nabon, Principal of the AIU Boy's School 
in Izmir, reported to the Alliance on 6 July 1919: "The city was put on 
fire and sacked, the people dispoiled of all they possessed. There is no 
food, putting the entire population in general, and our co-religionists in 
particular, in danger of suffering greatly from these privations', going 
on to describe how most Jews, not only from Izmir but also from Greek 
attacks at Aydin, Bergama and Manisa, took refuge in his school, where 
they were suffering from overcrowding, lack of food, and medicine.” 

The Jews of Tire, led by Rabbi Ismail ha-Cohen, established close ties 
with the local Turkish resistance as well as with the Turkish national 
forces operating against the Greeks in the vicinity despite considerable 
pressure from the local Greek commanders.?! In Ödemiş, Rabbi Isaac 
Franco refused the demands of the Greek military authorities for him 
to greet their army as it occupied the city.? In Aydin, Jews hid Turks in 
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their homes as the Greeks ransacked the city following its occupation, and 
refused to join local Greeks and Armenians in welcoming the occupying 
army and flying Greek flags from their buildings.” As a result, the long- 
standing Greek religious prejudice against Jews as well as Muslims was 
manifested in numerous incidents that took place until Mustafa Kemal 
and the Turkish national army finally recaptured Southeastern Anatolia 
in 1922.94 Jewish notables, like the Muslims, were beaten and executed, 
many Jewish homes and shops were ravaged and burned, and hundreds 
of Jews were deported to almost certain death in the countryside. As the 
Greek army retreated in panic late in the war, moreover, it burned the 
Jewish and Muslim quarters of Izmit, Manisa and Bergama, destroying 
synagogues, yeshivas and hospitals as well as homes and businesses 
while killing hundreds and forcing the remainder of the non-Christian 
population to flee in panic, while local Greeks retreated with the army 
in fear of the retribution which they would most certainly have suffered 
had they remained.” Though many Jews returned to Izmir following the 
restoration of Turkish rule and its inclusion in the Turkish Republic, the 
Jewish population of Izmir following the war reached no more than half 
its former size. 

All these atrocities caused thousands more refugees to flee to Istanbul, 
with Muslims and Jews arriving from Greece and Bulgaria as well as 
the occupied territories in Thrace, Macedonia, and Anatolia. In addition, 
thousands more of all religions came across the Black Sea in flight from 
the Bolshevik Revolution and the Russian Civil War that followed, par- 
ticularly from the Crimea and the Ukraine, with a resulting congestion of 
refugees in Istanbul in particular due to the refusal of neighboring states 
to take more than a pittance. 

As a result, by 1922 Istanbul was packed with thousands of bedraggled, 
helpless and starving refugees, including some 50,000 Muslims, 65,000 
Russian refugees of all religions, 15,000 Jews, 5,000 Greeks and 45,000 
Armenians. An additional 70,000 refugees were concentrated across the 
Bosporus at Moda, on the Sea of Marmara, and 20,000 more were on the 
island of Lemnos, occupied by the French. The bulk of the refugees were 
soldiers, mostly from Wrangel's White army after it was routed by the 
Bolsheviks, but there also was a very substantial number of civilians.* 
The soldiers were housed in camps at Çatalca, outside the city walls of 
Istanbul, and at Gallipoli and Mondros, on both sides of the Dardanelles. 
Some nine thousand civilians were housed for the most part in wretched 
camps around the outskirts of Istanbul, while 3,600, mainly Armenians 
and Jews, were allowed to reside with relatives or friends within the 
city. They received only limited help from private organizations, while 
the Ottoman government was far too poor and helpless and the Allies 
too diverted with more pressing problems to do much to relieve their 
suffering. The Balkan states refused absolutely to provide any assistance 
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at all. Help for the refugees was limited by the fact that Istanbul had 
suffered a series of large and destructive fires during the last year of the 
war, with over ten thousand houses burned, leaving thousands more city 
residents without permanent housing and with epidemics breaking out 
regularly. The Jewish, Greek and Armenian refugees were cared for in 
tent camps, synagogues, churches, and rented houses provided by their 
own communities as well as foreign relief organizations. The Muslims 
were housed largely in the great mosques of the city as well as the 
Selimiye army barracks in Üsküdar, and the mass of Russian refugees 
were housed on the islands of the Sea of Marmara as well as in Istanbul in 
portable barracks, tent camps, converted schools and hospitals, in most of 
the cheap lodging houses throughout the city and in private homes, with 
7,000 actually housed in the old Russian embassy. But with only limited 
supplies of food and clothing available as a result of wartime damage and 
the blockade, starvation and epidemics were chronic, and soon spread to 
the regular Istanbul populace, with thousands more lost as a result. 

At the same time in Anatolia, while the Allied occupying forces were 
too small and stationed in too few places to restore regular administration 
or put an end to the killings and suffering caused by the banditry and 
communal massacres and counter massacres as well as the constant 
guerrilla fighting going on between the Turkish resistance forces and 
various bandit and nationalist bands in Anatolia, they continued to 
refuse to allow the Istanbul government to maintain a sufficient army 
and gendarme force to do the job in fear, quite justified, that such forces 
might well join the Turkish resistance. At the same time the Allies added 
to the misery by maintaining a tight naval blockade of Anatolian ports in 
order to force the Ottomans to accept the harsh peace terms then being 
prepared in Paris, causing the wartime famine and disease and resulting 
deaths to accelerate in the postwar period, with the efforts of the Ottoman 
Red Crescent and Department for Settling Emigrants and Tribes as well 
as foreign relief efforts helping only somewhat to allieviate shortages in 
a few places. 

Haim Nahum was sent to Europe by Grand Vezir Izzet Pasha on 30 
October 1918, shortly after the Armistice was signed, to serve as an 
intermediary with the Allies in general and the United States in particular 
in an attempt to secure an honorable peace for the Empire on the basis 
of Wilson's Fourteen Points, a mission that was frustrated by the Allies' 
refusal to allow him to travel after he had reached Belgium. Because of 
his absence in the service of the Empire, moreover, his supporters lacked 
his leadership at a crucial time. All his opponents immediately took 
advantage of the situation to weaken and eliminate his leadership once 
and for all. Propaganda was circulated in the community to undermine 
his prestige and support by harping on accusations that he had left the 
Empire on a governmental mission without securing advanced approval 
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of the communal authorities, that by continuing to support the Turks, he 
was placing the entire community in danger of punishment at the hands 
of the victorious Entente powers then occupying the capital as well as 
various parts of the empire, and that by his long-standing opposition to 
Zionism, he was endangering the Jewish people throughout the world. 

In response to this appeal, a series of community meetings directed by 
the Bene Brith president M. Niégo, the Ashkenazi leader David Marcus, 
Nissim Rousseau, and the Istanbul representatives of the Hilfsverein and 
the Maccabees (Zionists) on 9 November 1918 revised the Jewish millet 
Organic Statute. Under the new regulation, the community structure was 
democratized, with the Grand Rabbinate and community executive more 
dependent than ever on elected lay representatives. The Jewish Millet of 
Istanbul as well as all Ottoman Jews were to be governed by the Jewish 
National Assembly, composed of members elected by universal suffrage 
for terms of four years. Its primary duties were to maintain the political 
and religious rights of Jews as well as the autonomy of the community, 
to deliberate and decide on matters submitted to it by the Central 
Communal Council, to propose suitable legislation to the government, 
and to provide for the material and cultural development of the people 
through a series of departments established to care for the maintenance 
and construction of synagogues, community properties and foundations, 
education and charity. It also had to draw up and approve the annual 
community budget, providing for both taxation of community members 
as well as expenditures; elect out of its own membership, supervise and, 
when necessary to dismiss the eleven men comprising its Executive 
Committee, called the Central Communal Council, in charge of carrying 
out its decisions; and to elect the Grand Rabbi of Turkey for a term of 
ten years, with the possibility of re-election. The Grand Rabbi's duties 
were little changed from those of the 1864 Organic Statute, serving as 
religious and secular head of the community, presiding over the rabbis 
of the empire as well as the Bet Din, or Religious Court. As before, the 
city's Jewish communities were divided into districts, each of which had 
its own committees which administered its own synagogues, schools, and 
charitable organizations as well as raising money through donations and 
collections as well as help from the central Grand Rabbinate. 

This move was initiated and supported by the Zionist Jews in Istanbul, 
led by Emmanuel Carasso and Nesim Rousseau, who supported the 
Allied occupation in the hope that it would assure fulfillment of the 
Balfour Declaration and also substitute Ashkenazi for Sephardic leader- 
ship in the Jewish community. Nahum's mission on behalf of the Ottoman 
government was disavowed and steps were taken to secure his removal 
altogether, not merely to gain favor with the occupiers, but also to take 
advantage of the situation to make a major political change in the Jewish 
community. 
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In the meantime, Nahum’s return to Istanbul was delayed by the Allies 
in order to give his enemies time to gain control of the community. He 
finally did return on 4 March 1919, initiating a violent struggle for power. 
Nahumvs first step was to assemble the old meclisi cismani in order to 
explain the reasons for his trip outside the country, securing unanimous 
approval. After the Jewish National Assembly responded with a campaign 
of vilification, Nahum dissolved it against the opposition of the British 
High Commissioner as well as many local Jews seeking to curry favor 
with the occupiers because of his support for the Ottomans during and 
after the war. After failing in an effort to improve his relations with 
the Allies as well as with community members who had opposed him, 
Nahum began to strongly support the Turkish national movement then 
rising up in Anatolia under the leadership of Mustafa Kemal in com- 
mencement of the Turkish War for Independence, testifying in favor of the 
Turks to the American King-Crane Commission when it visited Istanbul 
and attempting to travel to the Paris Peace conference on behalf of the 
Turks. After the Zionists made substantial gains in the Jewish communal 
elections held in Istanbul early in 1920, however, Nahum finally gave in, 
resigning on 21 April 1920 and leaving the country shortly afterwards. 

While Haim Nahum lost his battle and left the scene, a number of 
Istanbul Jews formed their own political party, the Osmanlı Musevileri 
Intihab Cemiyeti (Ottoman Jews Election Society) in order to participate 
in the last Ottoman Parliamentary elections in November 1919, electing 
Mishon Ventura Efendi as Jewish deputy. Even in occupied Istanbul, 
however, most Jews, led by men such as the historian, journalist, and 
educator Avram Galante and Behor Haim Bejerano, Chief Rabbi of 
Edirne since 1908 and first Chief Rabbi of the Turkish Republic (1920-31), 
rejected the Istanbul government's acceptance of Allied dictates. Instead 
they provided the Jewish cemetery in Izmir for the first popular Turkish 
protest against the brutal Greek occupation of the city in May 1919, 
and went on to continue to strongly support the Turkish resistance, 
many fleeing to Anatolia to join the Turkish national armies, which 
managed to drive out all the occupiers of Turkish territory. During 
this time Haim Nahum remained in contact with Mustafa Kemal and 
the Turkish nationalists, going to Paris on their behalf in September 1922, 
and then, starting in November 1922, advising the Turkish delegation at 
the Lausanne Conference, which sealed the success of the Turkish War for 
Independence against the onerous terms which the Allies had attempted 
to impose in the Treaty of Sévres and made possible the foundation of the 
Turkish Republic in the years that followed. 
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Chief Rabbi Haim Bejerano. Chief Rabbi Haim Bejerano led Turkish Jewry 
into the Republican age as a strong supporter of the Turkish national 
movement, rejecting the efforts of the Christian minorities to gain Jewish 
support to drive the Turks out of Istanbul and much of Anatolia. Born in 
Eski Zagora, Bulgaria in 1846 while it was still under Ottoman rule and 
trained in traditional talmud torahs and yeshivas, he was a learned man 
in the broadest sense of the word. Unlike the reactionary rabbis who at 
the time were attacking members of the community turning toward the 
modern world, and particularly those who taught French to Jewish youth, 
he sought to broaden himself by mastering sixteen foreign languages, 
not only Hebrew and Judeo-Spanish but also Turkish, Arabic, Persian, 
French, German, English, Bulgarian, Italian, Latin, Rumanian, Sanscrit, 
Greek and Armenian. For thirty years he had served the Jewish commu- 
nity of Ruscuk, on the Danube, teaching among others the great historian 
of Ottoman Jewry, Solomon Rosanes. He then went to Vienna where he 
earned his rabbinate, subsequently settling in Bucharest as director of 
its Sephardic school. All the while he continued to expand his horizons 
through extensive correspondence with learned men throughout Europe, 
including Jules Simon and Ernest Renan, and made himself known to 
Ottoman Jews by publishing articles on a wide range of subjects in 
Istanbul's most important Judeo-Spanish newspaper, El Tiempo. Soon 
after the Young Turk revolution, on 8 December 1909, he was elected 
Chief Rabbi of Edirne, serving there during the dark days of the Balkan 
Wars, when the invading Bulgarian armies ravaged the Jewish quarters 
of the city, and continuing through World War I. After taking over 
Istanbul's Chief Rabbinate in 1920, he strongly supported the Turkish 
national movement's rejection of the peace settlement proposed in Paris. 
He refused to cooperate with the Greek and Armenian patriarchs who 
wanted to get Jewish support for their national aims and publicly denied 
their claims that Turkish Jewry was unhappy with the new regime. In 
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this he set the pattern followed by all the leaders of Turkish Jewry to the 
present day. 

Jewish Community Surrenders Special Status Guaranteed by Treaty of Lau- 
sanne. The Treaty of Lausanne guaranteed the legal status of the non- 
Muslim communities in Turkey as well as the special privileges and 
foreign protection which they had secured during the late years of the 
Ottoman Empire, including special seats for each community in the 
Turkish Grand National Assembly. Article 39 of the Treaty specified 
that non-Muslim Turkish nationals would enjoy the same civil and 
political rights as Muslims, with all inhabitants being equal before the 
law as well as in the enjoyment of civil and political rights with no 
restrictions being imposed on the use of languages other than Turkish in 
private conversations, trade, religion, publications, and the courts. Article 
40 provided for legal equality for non-Muslim Turks along with their 
right to establish, manage and control at their own expense charitable, 
religious, social and educational institutions. Article 41 stated that the 
Turkish government would provide facilities for elementary education 
of nationals in the language of their choice, though teaching of Turkish 
would be obligatory for all. Article 42 provided that the laws and cus- 
toms of non-Muslims would be used to settle legal questions involving 
these minorities, and that the Turkish government would provide full 
protection to non-Muslim religious and charitable institutions. Article 43 
provided an assurance that non-Muslim Turkish nationals would not be 
required to act in violation of their religious principles, though this would 
not exempt them from such obligations imposed on all other Turkish 
nationals to assure public order. Article 44 put all these provisions under 
the guarantee of the League of Nation, and provided that they would not 
be modified without the assent of the signatories of the Treaty. Article 45 
specified that Greece should provide the same privileges for the Muslim 
minorities on its territories.! 

It quickly became clear to many Turks and Jews, however, that some 
of these provisions, and particularly those allowing them to live under 
separate legal systems, made it impossible for the new Republic to 
become a fully secular and independent state and for Jewish Turks to 
become fully integrated into the Republic on an equal basis with Muslim 
Turks. The special protections and privileges for minorities written into 
the Treaty, primarily because of the entreaties of Armenian and Greek 
nationalist delegations, created Muslim hostility not only against them 
but also against Turkey's Jews as well, something which had not existed 
before. The Constitution of the Republic established a secular nation state 
in which all citizens had equal rights regardless of religion; in return it 
was expected that all citizens would have primary loyalty to the state 
rather than to their communities and that, therefore, privileges based on 
religion as well as communal legal and cultural autonomy would come 
to an end. Soon after the treaty was signed and the new Constitution 
of the Turkish Republic put into force, therefore, on 15 September 1925 
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Chief Rabbi Haim Bejerano voluntarily renounced the Jewish millet's 
special legal status and rights deriving from Article 42 of the Treaty 
of Lausanne, leaving the Grand Rabbinate only as a center for Jewish 
religious, social and educational activities, while most other functions 
were turned over to the secular institutions created by the Republic for 
all its citizens. The Armenian and Greek communities soon made similar 
declarations, though with considerably greater reluctance because of their 
different wartime experiences and national expectations.? 

This surrender of the special minority status guaranteed by the Treaty 
of Lausanne meant that the special Jewish seats in the Grand National 
Assembly were surrendered. The millets, thus, for all practical pur- 
poses were abolished as separate governments with separate laws, and 
non-Muslims were subjected to the same laws and regulations and 
administrative treatment as were all other Turkish citizens. Personal 
status now was under civil jurisdiction. The Jewish community lost the 
right to levy its own taxes, so communal institutions had to depend 
on voluntary contributions. Chief Rabbi Bejerano now led the Jewish 
community not by law and right, as had been the case for Grand Rabbis in 
Ottoman times since early in the nineteenth century but, rather, through 
the force of his own personality, which gained the deep respect, not only 
of Turkish Jewry, but of people of all religions in the Republic. Muslim 
and Christian as well as Jewish intellectuals and learned men gathered 
in his study at the Chief Rabbinate, located on Yemenici Sokak in Beyoğlu 
where it had been transferred from Cibali in 1876, for discussions of 
all sorts of subjects, from religion and morals to literature and history. 
Bejerano's mastery not just of the Old and New testaments but also of 
the Koran and of world history as well as that of the Turks and Jews, 
enabled him to continue publishing a wide range of articles as well as 
prepare a four-volume dictionary of Judeo-Spanish proverbs, all of which 
deepened the respect and admiration in which he was viewed by Muslim 
and Jewish Turks alike. 

Jewish Life in Republican Turkey. In the first official census of the Turkish 
Republic, taken in 1927, there were 55,592 Jews in European Turkey and 
26,280 in Anatolia, making a total of 81,872. The prosperity which Balat 
had experienced during World War I became even more dominant in the 
1920s, when many substantial houses were built. Some of the wealthier 
Jewish families, however, moved across the Bosporus to Kuzguncuk, 
considered to be the most elegant Jewish quarter of Istanbul, and also 
to the adjacent towns of Üsküdar and Kadikóy, while many shopkeepers 
and unskilled Jewish workers moved to the less elegant slopes of Galata, 
where they mixed with the still-hostile Greek and Armenian commu- 
nities. In 1932-33, the only year for which detailed records have been 
uncovered to date, of the 46,698 Jews living in Istanbul, 9,600 lived in 
the Istanbul-Fatih district, corresponding to old Istanbul, 32,277 lived 
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in Beyoglu-Haskóy-Sisli and the European Bosporus communities, 4,308 
lived in the Anatolian suburbs, and 174 on the islands of Büyükada, 
Heybeliada, Burgaz and Kinahada. These moves were encouraged not 
only by the shifts then taking place in the locations of Turkish commercial 
life, but also by the fact that the Alliance schools in Balat had been 
destroyed by fire in 1910, forcing its children to sail across the Golden 
Horn to the Alliance schools at Haskóy or Galata if they wanted to 
continue their education. Emigration from Balat to Galata continued, 
however, throughout the 1920s so that in the communal elections of 
1935 only five deputies were elected from Balat and 28 from Galata, 
showing just how much Istanbul Jewry had shifted in the years since 
World War I. 

For the most part, Jewish life in Turkey continued before World 
War II as it had for half a millenium under Ottoman rule. Despite 
the loss of many of its most enterprising families, Balat remained the 
largest and most active and vibrant Jewish center in the country, very 
much resembling the great Jewish communities which dominated the 
lower east side of Manhattan and the east end of London in the late 
nineteenth and early twentieth centuries. Here there lived and worked 
almost ten thousand Jews, freely carrying out their religious, cultural 
and social activities centered in seven ancient synagogues, the Ahrida, 
Yanbol, Chana, Pul Yashan, Selaniko, Kasturiya and Istipol, all of which were 
packed to overflowing, particularly on holidays such as Rosh Hashanah 
and Yom Kippur. At the Yanbol synagogue, at least ten morning prayers 
(tefilla) were recited every day, each with forty to fifty worshippers in 
attendance. Most Jewish houses and shops in Balat had been rebuilt with 
brick or stucco, the streets were light and airy, and most Jews were quite 
prosperous and well dressed, with the exception of the relatively small 
number of laborers who lived along the shores of the Golden Horn in 
the Karabas, La Lonca and Sigri. Many prosperous Jewish families had 
refrained from moving to the more modern sections of the city, though 
they moved their houses and shops inland and up the Balat hill away 
from the Golden Horn. Jewish glass makers were mostly located at 
Kasturiye and small textile manufacturers and exporters were centered 
along Tahta Minare boulevard. 

The Zionist organization, which had been quite active in Balat and 
the rest of Istanbul during and after World War I, continued operations 
in secret, encouraging the poorer Jews to emigrate to Palestine, largely 
with financial assistance provided by Baron Edmond de Rothschild and 
some of the wealthier Istanbul Jews. Secret emigrations were organized, 
with Zionist societies furnishing passports, renting motor boats, and 
facilitating passage in other ways as well. 

Though an increasing number of Jews lived outside Balat, it remained 
the center of Istanbul’s Jewish life. There was one Jewish public school 
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used by all groups in the community, the Talmud Torah, located immedi- 
ately behind the Ahrida synagogue, which provided religious lessons 
to children. There was a Mahaizeke Torah, called Korsos De La Tadre 
Del Ebreyo Kal Kadosh Yanbol, founded by Bensiyon Bedelahmi in 1927, 
which provided evening classes in Hebrew for adult members of the 
Yanbol synagogue. At the peak of Balat's Jewish educational system 
was its Yeshiva, located on a small street behind the Mahkemei Alti street, 
whose members studied the Torah and debated religious issues every day 
under the leadership of Rabbi Moshe Benhabib. Both it and the Ahrida 
synagogue had their libraries of Jewish books. A few Balat residents also 
took small boats across the Golden Horn to attend synagogues and yeshi- 
vas and to do business in Haskóy and Galata. The secular community 
center, which served as a locale for community educational, cultural 
and recreational activities, providing rooms for dances and conferences 
as well as athletic events, was located at La Hemla, previously used by 
the Maccabee (Zionist) organization. It was located on Verya Sokak, so 
called, according to local Jewish tradition, because in Ottoman times 
when a Sultan was passing through Balat, the local Jews asked him 
for permission to build a synagogue there, and he replied with the 
words ‘Ver ya’, or ‘let permission be given’, to indicate his approval. 
Sunday evening entertainments at La Hemla often were attended by as 
many as two hundred members of all ages. It was closed during World 
War II when most Jewish men were conscripted into the Turkish army. 
Following the war, in 1952, it was transformed into a nursery school, 
which remained in operation for five years, by which time most Jews 
living in Balat moved elsewhere. The Maccabees were supplanted in the 
1930's by the non-Zionist Bar Kohba sports society, which was located at 
the Sishane section of Galata. 

Sephardic Jewish culture continued to flourish during the 1920s and 
1930s. The older Jewish daily Judeo-Spanish newspapers surviving from 
the nineteenth century, El Tiempo and El Telegrafo, published by the pio- 
neering journalist David Fresco (1850-1933) and El Djugeton, published 
by the poet and author Elia Carmona (1870-1931) until the early 1930s, 
ended their long years of service not just because of the deaths of their 
editors but also because their younger readers came more and more 
to consider Turkish as their native language, and therefore preferred 
to read the more general Turkish newspapers. The Jewish news press 
revived in Turkey following World War II with a series of dailies, La 
Boz de Oriente (Voice of the East) (1931-39), founded by Isaac Algazi 
(1882-1964) and continued by Leon Israel, Moise Dalmedico, and Albert 
Kohen (1888-1949) with articles in both Judeo-Spanish and French, con- 
tinued by the latter in Turkish and Judeo-Spanish as the bi-weekly La 
Boz de Türkiye (The Voice of Turkey) (1939-49), and in 1949-50 as the 
first Turkish-language Jewish newspaper, Türkiyenin Sesi (The Voice 


The Jews of the Turkish Republic, since 1923 249 


of Turkey), edited by Albert Kohen's son Sami Kohen (b. 1928), who 
subsequently became one of Turkey's leading journalists as foreign 
affairs editor for the national newspaper, Milliyet. During the same 
years, news of the Jewish community also received extensive coverage 
in the daily French-language newspaper Le Journal d'Orient, published by 
Albert Karasu (1885-1982) from 1917 to 1971, and in the weekly L'Etoile 
du Levant, published by Albert Benaroya from 1948 to 1958. 

Music also played a vital role in preserving the vitality of Jewish 
cultural life while, at the same time, it provided a link between Turkish 
Jewry and the wider community of Turks among whom they lived. 
Hayim Efendi of Edirne and, even more particularly, Rabbi Isaac Algazi 
Efendi (1889-1950) were considered to have been the greatest Sephardic 
singers of their time. Muslim Turks considered the latter to be one of the 
greatest of their own musicians, honored him with Turkish titles such as 
Efendi and Hoca. Algazi thus preserved the tradition begun by Salomon 
ben Mazal Tov early in the sixteenth century and Rabbi Israel Najara a 
century later to combine Hebrew religious songs with classical Turkish 
music, adapting Turkish and Hebrew singing melodies to Jewish songs 
and even arranging religious poems according to the Turkish makamát 
style and its intricate instrumental arrangements. Algazi's recordings 
made in Istanbul between the foundation of the Republic and 1933, when 
he immigrated, first to Paris and then to Uruguay, remain major sources 
for appreciating the musical heritage of Ottoman Sephardic Jewry. Born 
in Izmir of an old family of Sephardic rabbis and cantors, he had been 
educated not only in an Alliance school and in the more traditional Talmud 
Torah and Yeshiva led by Izmir Chief Rabbi Abraham Palacci at a time 
when the established Jewish religious institutions and values were being 
challenged by modern ideas of free thought and behavior, but also, unlike 
most of his fellows, in one of the modern secular state schools established 
throughout the empire during the reign of Sultan Abdül Hamid II. During 
the last decades of the Empire, he had served after 1908 as Cantor of the 
new Beth Israel central synagogue in the Karatas quarter of Izmir and 
starting in 1914 as a teacher in the Talmud Torah Mahazikei Anyim, where 
he worked with the famous historian Moshe Gaon, and also at the local 
Alliance school, additionally serving on the Izmir Municipal Council. Thus 
he preserved his childhood connections with both new and old within 
Judaism as well as with the Muslim Turkish community around him. 

All the while Algazi had studied not only Jewish religious music but 
also the Turkish classical music of the time and European music, both 
from his father, Salomon Algazi, called Bulbuli Salomon (Salomon the 
Nightengale) and the leading Jewish Sephardic composers, Shem Tov 
Shikár (1840-1920) and Haim Alazraki (d. 1913), singing in the choir of 
Izmir's Portugal synagogue. 

When the Greek army occupying Izmir during the Turkish War for 
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Independence attacked local Muslims and Jews, Algazi joined most other 
community leaders in moving to Istanbul with the encouragement of 
Chief Rabbi Haim Bejerano, who arranged for him to be appointed Cantor 
of the Italian synagogue at Galata, which for some time had emphasized 
musical activities. From then until 1933, when he left Turkey due to 
Atatürk's failure to appoint him to the Turkish Radio Commission, Algazi 
became a major figure in Turkish Jewish education, supporting Avram 
Galante and others in their efforts to spread the movement of European 
Enlightenment (Haskala) among Turkish Jews against the opposition of 
the rabbis and traditional teachers, while at the same time developing 
their role as part of Turkish society, supporting the reforms of Mustafa 
Kemal Atatürk and emphasizing good relations between Muslim and 
Jewish Turks. Algazi performed for Atatürk at the Cankaya presidential 
palace and later, during Atatürk's fatal illness, at the Dolmabahçe palace 
in Istanbul, often joining other Turkish musicians and intellectuals in 
spending hours with Atatürk to encourage and elaborate on his ideas. 

Among other Turkish Jews who composed and/or performed Turkish 
music during the years of the Republic were Aaron Hamon (Yahudi 
Harun), Gelibolulu Ishak Varon, Misirli Ibrahim Levi Hayat, whose 
works continue to be performed regularly on Turkish radio as well as 
in concerts, Avram Mandil (Mandil Ağa), and from Izmir Santuri Eliya 
and Ishak Barki (Küqük Isak), and Santo Sikar (Hoca Santo). 

In the 1920s/1930s, the Jewish community maintained eight elemen- 
tary schools in the Istanbul area, at Balat, Galata, Hasköy, Haydarpaşa, 
Kuzguncuk and Ortakóy, all mixed schools for boys and girls, each 
with its own day-care center, enrolling some 1,500 students every year. 
It also supported the Beyoğlu Jewish Lycée (Beyoğlu Musevi Lisesi) and 
a middle school (arta), opened by Bnai Brith in 1911 and taken over 
by Ashkenazi leader David Marcus in 1915 to replace the Alliance 
schools which had been closed by the French government because of 
the war. Turkish was now the language of instruction in Jewish schools 
in place of French used in Alliance schools, but the latter was allowed 
for a time in the upper classes. Hebrew studies were de-emphasized as 
a result of the 1932 law which forbad religious instruction in all Turkish 
schools, with both language and bible classes now offered by lay teachers. 

The rise of Turkish nationalism, and in particular its identification with 
Islam by some elements of the Turkish population, made some Jews fear 
for the future. In reaction, the Salonica Jew Moise Cohen (1883-1961), 
who had been in close touch with the Young Turks in his home town 
in the years preceding the restoration of the Constitution, took the old 
Turkish name Tekinalp and led a campaign among his fellow Jews to 
encourage them to speak only Turkish to integrate them fully into Turkish 
life declaring that “Turkey is your home, so you should speak Turkish’. 
Tekinalp founded the Türk Kültür Birliği (Turkish Cultural Unity Society) 
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and the Türkçe Konuşturma Birliği (Society to promote the Speaking of 
Turkish) emphasizing the use of Turkish in Jewish schools as well as daily 
conversations, the Turkification of Jewish names, and the attendance 
of Jewish children at Turkish government schools particularly on the 
elementary level, also distributing textbooks and holding adult Turkish 
classes. 

The integration of Turkish Jews into the Republic's society was so 
successful that after Rabbi Bejerano died in 1931 no need was seen 
to appoint a new Chief Rabbi for two decades, since it appeared that 
the tasks assigned to the community easily were handled by the Chief 
Rabbinate's councils and staffs under the direction of Bejerano's last 
Secretary General, Samuel Altabev. The Jewish community continued to 
maintain a central administrative organization, and Jewish community 
institutions were supported, including synagogues, hospitals, old age 
homes, and schools. Jews had the same rights as non-Jews to enter public 
service, though for the most part, due to the rather poor conditions and 
salaries of civil servants, most preferred to remain in the private sector, 
where they were able to earn far more as bankers, industrialists, and 
businessmen. 

This is not to say that the situation of Turkish Jewry was without its 
difficulties in the years before World War II. Atatürk's determination to 
introduce rapid, forced-draft secularization had great effect on the Jewish 
community as it did on all other Turks. Most of the secular measures 
introduced by the Young Turks before and during World War I, and 
abolished during the Allied occupation of Istanbul, were now restored 
and considerably expanded, though now only the Muslim foundations 
were taken over by the state, while Christian and Jewish foundations 
continued to be administered by their religious leaders, though under 
state supervision. Religious marriages were banned, though those who 
wished were allowed to have religious ceremonies after they were first 
married by civil officials. Jews, like other minorities and foreign organi- 
zations, were allowed to retain their own private schools, but they were 
not allowed to teach Hebrew or any sort of religious instruction and they 
were required to follow curricula drawn up by the Ministry of Education. 
Rabbis, like Muslim and Christian clerics, were no longer allowed to 
wear special religious clothing in public except on special occasions, 
such as funerals. But since all of this was to strengthen the Republic's 
secularizing programs, which Turkish Jewry strongly supported, they 
accepted this restriction, however reluctantly, for the good of the nation, 
in the same way that they accepted regulations forbidding affiliation with 
foreign bodies such as the World Zionist Organization and World Jewish 
Congress, introduced to prevent Muslim Turks from joining reactionary 
groups which were strongly opposing the secular reforms. 

Among Turkish Jews who served in the area of eduction there were the 
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famous historian Avram Galante, who was Professor of Ancient History 
at Istanbul University, and Moshe Ventura who was Professor of Roman 
Law. Others were assigned to Turkish high schools and elementary 
Schools. Several hundred others contributed significantly to Turkish 
industry and medicine or entered business, mostly in Istanbul and 
Izmir. Yehuda Romano of Edirne acted as Istanbul representative of the 
Jewish Agency between 1940 and 1946, rescuing thousands of European 
Jews from the Nazis, with the Turkish government providing facilities 
to transfer many immigrants from Europe via Edirne and Istanbul to 
Palestine. 

After the Nazis came to power in Germany and Austria, Turkey took in 
many Jewish and some non-Jewish refugees from persecution, including 
three hundred leading teachers, doctors, attorneys, artists and scientists 
as well as thousands more less well-known refugees. In most cases they 
were brought to Turkey and given positions within six months after their 
dismissals by the Nazis. Most were given major teaching positions as 
Ordinarius professors and professors in Turkish universities of Istanbul 
and Ankara, then being intensively reformed and modernized under the 
direction of Education Minister Hasan Ali Yücel, with many founding 
and directing major institutes in all branches of knowledge, where several 
generations of Turkish scholars were trained. 

In the social sciences and humanities, the refugee scholars included the 
labor economist Alfred Isaac (Nurnberg), the economist and sociologist 
Alexander Rüstow, who tried to organize a last desperate resistance 
to Hitler before fleeing to Turkey in 1933, the Roman philologist Leo 
Spitzer (Cologne), who founded the School of Foreign Languages at the 
University of Istanbul, later taken over by Erich Auerbach (Marburg); 
Andreas Schwartz (Freiburg), who made important contributions to the 
adaption of western law in Turkey during the 1930s as well as training a 
whole generation of Turkish legal scholars at the Law Faculty of Istanbul 
University; Ernst Hirsch (Freiburg), who specialized in international 
trade law and legal philosophy; the sociologist and economist Gerard 
Kessler (Leipzig), who trained hundreds of Turkish students in labor 
economics at Istanbul University and who, with some of his students, 
helped found the first Turkish labor unions following World War II; the 
economist and financial expert Fritz Neumark (Frankfurt); the architect 
Gustav Oelsner (Hamburg), who in addition to teaching architecture and 
city planning played an important role in Turkey's municipal planning 
programs; and the French artist Leopold Levi, who helped develop the 
school of painting at the Academy of Fine Arts in Istanbul. At Ankara 
University there were the Assyriologist Benno Landsberger (Leipzig), 
the Hittitologist Hans Guterbock (Berlin), the Classical Philologist Georg 
Rohde (Marburg), who in addition to training a generation of philologists 
stimulated a major program of translation into Turkish of the major works 
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of classical and European literature published by the Turkish Ministry of 
Education; the political scientist, Ernst Reuter, who after 1945 returned to 
Germany to become Mayor of Berlin, and the sinologist and sociologist 
Wolfram Eberhard. The renowned composer Paul Hindemith (Frankfurt) 
led the way in building the Turkish State conservatory in Ankara which 
included among its distinguished faculty the German theatrical producer 
Carl Ebert (Berlin), who founded the Turkish State Opera Company; and 
the conductor Dr Ernst Praetorius, who founded and led the President's 
Ankara Philharmonic Orchestra. 

Among major Jewish scientists brought to Turkey in the 1930s were 
the botanists Leo Brauner (Jena) and Alfred Heilbronn (Munster), the 
geologist Wilhelm Salomon-Calvi (Heidelberg), and the chemist Otto 
Gerngross (Berlin) Jewish physicians invited to teach and direct 
University institutes included the microbiologist and epidemologist 
Hugo Braun (Frankfurt), the radiologist Friedrich Dessauer (Frankfurt), 
the internist Erich Frank (Breslau), the biochemist Felix Haurowitz 
(Prague), the hygenist Julius Hirsch (Berlin), the pediatrician Albert 
Eckstein (Dusseldorf), who made major contributions to the treatment 
of children's illnesses by creating a series of clinics throughout Turkey; 
the ophthamologist Joseph Ingersheimer (Frankfurt), the dental surgeon 
Alfred Kantorowicz (Bonn), the gynecologist Wilhelm Liepmann (Berlin), 
the pharmacologist Werner Lipschitz (Frankfurt), the histologist Karl 
Loewenthal (Frankfurt), the surgeons Edward Melchior (Breslau) and 
Rudolf Nissen (Berlin), and the physiologist Hans Winterstein (Breslau). 

The arrival of these prominent Jewish refugees from Naziism was 
bitterly opposed by Istanbul's German community, which for the most 
part supported the efforts of Nazi ambassadors, merchants and spies 
to undermine Turkish faith in Jewish abilities and gratitude for their 
contributions, at times allying with Christian nationalist groups in efforts 
to drive the Jews out once and for all. At the same time, the Nazis encour- 
aged some Turkish nationalists to revive the pan-Turkist movements of 
the nineteenth century in the hope of destabilizing the Soviet Empire 
by stirring up its large Turkic population in the Caucasus and Central 
Asia. They were not too successful in these efforts, however, not only 
because of public disinterest but also because of strong Turkish gov- 
ernment curbs against such activities. As a by-product of these efforts, 
however, the Nazis did stimulate some anti-Semitic movements and 
newspaper articles as well as books by extreme right-wing and Islamist 
Turkish groups. The most virulent anti-Semitic newspaper was Anadolu, 
published in Izmir by C. R. Atılhan, but his press was suppressed 
by the Turkish government after only a few months. Atilhan went to 
Germany at the invitation of Julius Streicher, then returned to Turkey 
in May, 1934, where he established another anti-Semitic newspaper, Milli 
Inkiláp, which stimulated an anti-Semitic movement in western Thrace, 
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already influenced by Greek anti-Semitism. The result was a series of 
attacks on Turkish Jews at Edirne, where hundreds of Jews had been 
coming across the border in flight from Nazi oppression. Prime Minister 
Ismet Inónü reacted with a powerful speech to the Grand National 
Assembly condemning anti-Semitism and defending the rights of all 
Jewish Turks, going on to close several anti-Semitic political groups 
and newspapers. Ferment in Thrace due both to Greek religious attacks 
and Nazi propaganda continued into World War II, however, and caused 
most of its Jews to resettle in the more tolerant and liberal atmosphere 
of Istanbul and Izmir. Milli Inkiláp was subsequently suppressed by the 
Turkish government. Atilhan was arrested and sent to jail along with 
his comrades in the anti-Semitic campaign, and the government openly 
declared to the Jewish community that it remained determined to protect 
Jews against all attacks and to treat them equally with all other Turkish 
citizens. 

Starting in 1934, at least partly in reaction to the Nazi activities, 
Turkish Jews began to participate actively in politics, with Dr Abravaya 
Marmaralı being elected to the Grand National Assembly as a liberal 
independent, the first Jewish member of that body. Jews began also to 
depart from their previous emphasis on Judeo-Spanish and to engage in 
the wider stage of Turkish-language cultural activities as novelists, poets, 
playrights and artists. While the emergence of open clashes between 
Jews and Arabs in Palestine was widely published in the Turkish press, 
the government did nothing to hinder contacts between Turkish and 
Palestinian Jews, including participation of the former in the Maccabee 
games held in Palestine and the World Jewish Congresses held during 
the late 1930s. Efforts attempted in the Grand National Assembly during 
1938 to limit Jewish immigration from central and western Europe in 
reaction to the arrival of hundreds of Jews because of increased anti- 
Semitic persecution in Poland, Hungary and Rumania were denounced 
in Ulus, official newspaper of Atatürk's Republican People's Party, and 
were defeated in the Grand National Assembly by overwhelming votes. 
Prime Minister Celal Bayar further declared: ' There is no Jewish problem 
in our country. There is no minorities problem at all. We do not intend to 
artifically create a Jewish problem because of external influences. We will 
not allow external currents to influence us.' Similar public remarks were 
made by other Turkish leaders.? 

During the 1930s, in reaction to Nazi propaganda, as had been the 
case in the Ottoman Empire during the nineteenth and early twentieth 
centuries, it was not so much Turkish Muslims but, rather, Christians, 
who persisted in their anti-Semitic attitudes and activities. In 1938, when 
it appeared increasingly that the ‘New Order’ might dominate Europe, 
the Nazi flag was openly flown from the famous Armenian-owned 
Tokatliyan Hotel. The resulting Jewish-organized boycott of the hotel 
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was supported by most Turks and condoned by the government, though 
opposed by Nazi sympathizer Yunus Nadi in his newspaper Cumhuriyet, 
causing it to be closed and turned into an office building. 

Turkish Jewry during World War II. Turkey managed to remain neutral 
during World War II. The sympathies of President Ismet Inónü and most 
other Turkish leaders were clearly with the western Allies, with whom 
alliances were signed shortly before the war began. But the Allies' clear 
inability to provide assistance if an open war declaration had led to a 
German invasion from Greece caused the Turks to maintain an uneasy 
neutrality until Germany's impending defeat finally led it to join late in 
1944. Thus Turkey emerged from the war among the victors, as Greece 
had been forced to do during World War I. 

While the Nazis largely exterminated the remaining Jewish populations 
of the former Ottoman possessions of Greece during World War II, thus 
culminating the persecutions begun in these countries following their 
achievement of full independence during the nineteenth century, neutral 
Turkey defended its Jews and rejected Nazi demands for them to be 
deported for extermination in the death camps. In the face of constant 
German pressure, however, it did appear to try to satisfy them in some 
respects by limiting the entry of Turkish Jews into military schools and 
segregating them into separate units. In the darkest days of World War II, 
after German forces had occupied Greece and Bulgaria and pushed to the 
borders of Turkey in Thrace, moreover, rumors were spread by Balat's 
anxious Christian neighbors that as soon as the Nazis arrived in Istanbul 
they would use the ovens of the local Balat bakery, Los Ornos de Balat, 
to exterminate Turkish Jewry, creating considerable anxiety among the 
latter, though the story, apparently, was entirely without foundation. 

In December 1942, in a desperate effort to resolve depressed economic 
conditions, inflation, shortages and budgetary difficulties caused by 
wartime mobilization measures, the Grand National Assembly enacted 
the disastrous Varlik Vergisi, or Capital Tax, program which in order to 
raise the equivalent of some $360 million to pay in part for the extremely 
large army being maintained against the possibility of a German invasion 
through Greece, taxed not only the depressed incomes of the mass of its 
citizens but also the capital of those who had property. This in itself was 
a fairly common practice in Europe at the time, but it was administered in 
such a way to bear most heavily on urban merchants, many of whom were 
Christians and Jews. Local commissions of Finance Ministry officials and 
Turkish merchants were organized to assess the taxes in their districts. 
Their decisions were not subject to appeal or change and the tax had to 
be paid in a very short time. Those unable to pay were subjected to hard 
labor at the Aşkale camp until their obligations were paid off. Those who 
lacked the financial liquidity needed to pay the tax had to sell everything 
or declare bankruptcy and even work on government projects in order to 
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pay their debts, in the process losing most or all of their properties. In 
interviewing various Jewish survivors about the Varlik Vergisi, the author 
was told over and over again: "We were Turkish patriots; we paid all we 
had gladly; everyone expected to suffer. But then they asked for more and 
we had nothing left to pay. On the other hand, the Nazis wanted them to 
turn us over or to kill us, and they didn't do that. We survived, unlike 
our brothers in Greece and most of Europe.' One interesting comment 
received from more than one source was that the Varlik Vergisi helped the 
Jews of Turkey by showing Turks that the Jews were suffering so much 
that they should not give in to the Nazi demands to deport their Jews 
to the death camps. The deprivation of their wealth by the government 
drained what resentment there might otherwise have been among Turks 
against Jewish wealth while the mass of the population was suffering 
because of the war. 

Anti-Turkish political groups subsequently used the fact that many of 
those who suffered from the Varlik Vergisi were Christians and Jews to 
claim that the measure was directed primarily against the minorities. It 
cannot be denied that the centuries of Christian exploitation of Muslims 
through the Capitulation system had left their mark and that many of 
the local commissions did bear more heavily on non-Muslims, but both 
Muslims and non-Muslims did suffer. That the Varlik Vergisi was not 
directed primarily against the Jews, moreover, is shown by the fact 
that it never was accompanied by any sort of government-organized 
anti-Semitic propaganda and that Muslim Turks themselves never at 
any point showed any anti-Semitism either before, during, or after the 
program was in force. Turkish Jews not affected by the tax continued 
their lives normally. Jewish youths joined their Muslim fellow citizens 
in accepting conscription into the army, and Nazi-sponsored anti-Semitic 
publications were suppressed by the government. 

Throughout the war, moreover, and despite continual Nazi pressure, 
the government of Turkey refused German demands that it turn over the 
Jewish refugees for internment in the death camps.* Instead it went out 
of its way to assist passage into its territory of Jews fleeing from Nazi 
persecution in Poland, Greece and Yugoslavia as well as in western and 
central Europe. Turkish soldiers in Thrace turned the other way when 
Jewish refugees managed to slip across the borders of Nazi-occupied 
Greece and Bulgaria, as related by a number of veterans of Turkey's 
Thracian border guards, including an officer in the Edirne district at 
the time, Emin Kural, father of the author's wife, Ezel Kural Shaw. 
Turkey condoned the presence in Istanbul starting in the summer of 
1940 of fifteen Zionist Aliyah agents led by Hayim Barlas, including 
the subsequent mayor of Israeli Jerusalem, Teddy Kollek and Moshe 
Shertok (Sharret), who from their office in the Continental Hotel collected 
information about Nazi treatment of Jews all over southeastern Europe.” 
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With the passive approval of the Turkish government they mounted 
rescue operations, providing false passports as well as transportation to 
Turkey of thousands of Jewish refugees who managed to flee from Nazi 
horrors in Poland, Yugoslavia, Bulgaria, Greece, Hungary, Rumania, and 
Czechoslovakia, and during the Nazi invasion of the East, from Estonia, 
the Ukraine and Russia. They maintained them through the remainder of 
the war and facilitated the onward passage of those who wished to go on 
to Palestine. It was through these Zionist agents that Adolph Eichmann's 
offer came to the Zionist Organization to liberate the remaining Jews 
of Poland, after 3.5 million had already been killed, in return for war 
equipment and money, and it was through these same agents that the 
offer of S.S. officers in Budapest was passed on to the Allies to arrange for 
an early peace. Turkey allowed all this activity to go on despite strong and 
vehement opposition by Great Britain and the Vatican due to fears of Arab 
reaction against their nationals and interests, though a few local British 
officials as well as the Vatican's Istanbul representative, Angelo Roncalli, 
later Pope John XXIII, did secretly provide assistance to the Zionist agents 
on their own initiative. Britain urged the Balkan states, before they were 
taken over by Germany, to prevent Jewish emigration to Turkey and 
Palestine and it went on to pressure the governments of both Turkey and 
Greece to refuse landing privileges to ships carrying Jewish refugees. The 
most disastrous incident resulting from this situation involved the ship 
Struma, carrying 769 Jews fleeing from Poland, which Britain advised 
Turkey to refuse admission to its ports due to fears that it would go on 
to Palestine, after which it sank after returning to the Black Sea, with 
only six passengers surviving. For the most part, however, in the face 
of all this pressure, the Turkish government allowed the Zionist agents 
to use its facilities to smuggle diamonds, gold coins, and currency into 
the Nazi occupied lands to help feed and house Jews who were not able 
to flee, with the Turkish ambassadors and consular representatives at 
times helping and even arranging for Jews to flee to Turkey. While 
Nazi and British pressure at times forced Turkey to overtly limit these 
Zionist rescue activities by closing the Aliyah office and limiting Jewish 
immigration to those who could show British permission for them to 
enter Palestine, the Turkish government allowed the same Zionists to 
maintain the unofficial Aliyah Bet organization to continue to bring in 
Jewish refugees and send them on to Palestine on an illegal” basis. 
Moshe Shertok later stated that from the Jewish perspective, Istanbul 
was far more important as a base for gathering information and providing 
refuge for Jews fleeing from the Nazis than were the other neutral centers 
in Europe, Geneva, Stockholm or Lisbon, since only Istanbul provided 
direct connections between European Jewry and the Yishuv in Palestine. 
Zionist agents who were active in Istanbul during the war remain 
convinced to the present day that, in the absence of assistance from the 
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great Jewish communities of Britain, America and South Africa, it was 
their activities alone, done with the full knowledge and silent support of 
the Turkish government, that provided European Jews with the feeling 
that some people still remembered them and were trying to help them.7 

Most of this, however, was not known to Turkish Jews. The Varlık 
Vergisi disappointed many who had surrendered their special rights 
following the Turkish War for Independence in the expectation that they 
would be treated as fully equal by the Turkish Republic. As a result of this 
as well as a hard-sell campaign encouraging emigration by Jewish Agency 
agents sent from Israel immediately after the war, almost one-third of the 
Turkey's wartime Jewish population, particularly the poorer Jews and 
most of those who had come as refugees from the Nazis, emigrated to 
the new state of Israel, with 26,306 going in 1949 alone? 

In the late 1960s and early 1970s a second, much less numerous, wave 
of emigration of Turkish Jews to Israel took place inspired largely by 
desires to support the latter against the threat posed by Arab attacks 
during and after the Six Day War, and also by Greek attacks on Jews and 
Jewish property in Istanbul, Izmir, and Cyprus as part of the attacks on 
Turks which accompanied Greece's efforts to annex independent Cyprus 
following the British withdrawal in the early 1970s. For the most part, 
these immigrants were tar more educated and prosperous than were 
those who left Turkey immediately after World War II. 

Most likely, even had the Varlik Vergisi episode not occurred, such 
large-scale Jewish emigration from Turkey would have taken place in any 
case once a Jewish state was established, with the opportunities for eco- 
nomic advancement in a new environment being of special inducement 
to the poorer elements of Turkish Jewry who were stronglv influenced 
by Zionist immigration agents in the years following the war. One has 
to assume from the fact that a substantial number of Jews remained in 
Turkey after this mass immigration, that they again began to participate 
actively and successfully in Turkey's economic life, and that 5,047 Turk- 
ish Jews who had gone to Israel returned to settle in Turkey between 1948 
and 1965, that they were satisfied with their situation and convinced that 
most other Turks understood that the Varlik Vergisi was a mistake and 
were determined that such actions would never happen again. Even 
those Turkish Jews who emigrated to Israel and remain there today have 
retained close ties with Turkey. They are proud of their Turkish heritage, 
continue to use Turkish and Ladino in their daily lives, sing and play 
Turkish music and eat Turkish food, and maintain contact with Turkish 
friends and Jewish relatives in Turkey. The 'Union of People from Turkey’ 
(called Türkiyeliler Birliği in Turkish and Itahdut Yotse Tuyrkiye be Israel in 
Hebrew) represents them on the national level, while the Morit (Moreshet 
Yagdut Turkiya) Foundation for Turkish Jews in Israel, which promotes 
their culture, is building a major museum and cultural center at Herzliya 
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as well as promoting conferences and studies of their lives under Ottoman 
rule. 

As a result of this mass emigration, the population of Turkish Jews in 
Israel rose from 10,701 in 1948 to 41,605 in 1951, remaining at approxi- 
mately the same figure during the next three decades. Of course the 
number of Israeli Jewish children of Turkish-born fathers increased 
considerably during these same years to some 40,000, bringing the total 
of Turkish Jews and their children to about 80,000 in 1989, most of whom 
live along the Mediterranean coast at Bat Yam, eight miles east of Tel Aviv 
at Yahud, which they developed following 1948, at the Rahov Levinsky 
section of Tel Aviv itself, and at Holon and Herzliya. About the same 
number of Turkish Jews and their children live in western countries. The 
number of Turkish Jews, which had reached 79,424 in 1927, when the 
first official census was taken in the Republic, with 47,035 in Istanbul, 
17,094 in Izmir and 6,098 in Edirne, and rose to an estimated 125,000 
during World War II, fell from 76,965 immediately afterwards to 45,995 
in 1955. This fell to 43,928 in 1960, by which time most Jews had moved 
away from the smaller towns to the major cities. In 1965, a total of 38,267 
Jews remained in Turkey, of whom 30,831 were in Istanbul, 4,067 in 
Izmir, and the remaining 3,369 in small towns and villages throughout 
the country.? 

The official Turkish census commission has not compiled statistics by 
religion since the 1960s, so it is impossible to secure an accurate count 
of the Jewish population in Turkey today. The Chief Rabbinate counts 
some 5,500 officially registered members of Turkish synagogues which, 
figuring an average of four persons per family, brings a total of 22,000, 
including 20,000 in Istanbul and 2,000 in Izmir, with smaller groups in 
Adana, Ankara, Ganakkale, Bursa and Kirklareli. Some suggest, however, 
that there could be an additional 10,000 Turks of Jewish origin who, not 
actively practicing their religion or registering with any synagogue, are 
not normally counted as being Jews. There are also several thousand Jews, 
and Dónmes who do not accept the leadership of the Chief Rabbinate 
and who are not therefore included in this total. On the other hand, 
others maintain that many of those registered as synagogue members 
do not in fact even live in Turkey so that the actual figure could be less 
than 20,000. Whatever the figure, however, it is only one-fourth of that 
when the Turkish Republic was established, but it remains the second 
largest Jewish community in the former Ottoman lands, exceeded only 
by Israel. 

The Republican People's Party founded by Atatürk remained in control 
of the Turkish government following his death in 1938 until the elections 
of 1950, when it was supplanted by the Democrat Party, led by President 
Celal Bayar and Prime Minister Adnan Menderes, which imposed far 
fewer government controls and encouraged free enterprise to a much 
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greater extent than had been possible during the forced modernization 
of the Atatürk years. The Democrat Party remained in power for a decade, 
as time went on easing many of the previous secular restrictions in order 
to gain the votes of religiously-minded citizens of all persuasions. As a 
result, restrictions on the repair and building of new synagogues, as well 
as mosques and churches, were relaxed, and Hebrew along with religious 
lessons were included in the curriculum of Jewish schools, just as Arabic 
and Islam were added to the programs of students in the state schools. 

It was during the Democratic decade that Turkish Jewry finally felt 
the need for a new Chief Rabbi for the first time since the death of 
Haim Bejerano in 1931. On 25 January 1953 community representatives 
elected to the post Rabbi Rafael David Saban (1873-1960), who had 
years of experience in community administration, having served as a 
member of the Religious Council (Meclisi Ruhani) and of the Istanbul 
Religious Court (Bet Din) starting in 1903, as a member of the Istanbul 
Religious Council (Meclisi Idare) between 1908 and 1925, and as Mare 
de Atra (district religious chief) of Haskóy (1907-12) and then of the 
Galata-Beyoglu-Sisli-Kasimpasa district and of the Italian and Ashkenazi 
communities from 1912 until his appointment as Chief Rabbi, ail the 
while serving as confidential advisor to all his predecessors since the 
days of Grand Rabbi Moshe Levi. Having long served with the Ashkenazi 
and Italian Jewish communities, he considered it his special function to 
restore good relations with them and to bring all the Turkish Jewish 
communities together, going so far as to try to end the differences with 
the Karaites, though in this he was not as successful. Like Bejerano, he 
strongly emphasized the close relationship of Turks and Jews, leading 
the community in joining other citizens of the Republic in celebrating the 
400th anniversary of the Turkish conquest of Byzantine Constantinople 
and of Mehmed II’s invitations to the Jews of Central Europe to come 
under his protection. 

On 21 August 1961 a Jewish community council of sixty-one delegates 
elected as Saban's successor his secretary and advisor, Rabbi David 
Asseo, who has served with great distinction since that time. Born in 
Haskóy in 1914 and educated in the Rabbinical College at Rhodes, Asseo 
has led his community in both administration and religion, even while 
maintaining close ties with Turkish Muslim and Christian leaders. He is 
the official representative of Turkish Jewry with the central government 
as well as with groups and individuals outside Turkey. He is assisted by 
a small staff at the Chief Rabbinate, a Religious Council, which has taken 
over the name of the old religious court, Bet Din, composed of the Chief 
Rabbi and three other Istanbul rabbis, which cares for personal matters 
such as registration of births, deaths, marriages, divorces and conver- 
sions, a Lay Council (Fahri Danigmanlar Kurulu/Council of Honorary 
Advisors) consisting of 35 leading Turkish Jews nominated by the Chief 
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Rabbi, and an Executive Committee (Icra Kurulu) of fourteen members, 
whose President at least must be elected from among the members of 
the Lay Council. Together these Councils and employees supervise all 
synagogues and community institutions and activities, providing them 
with operating funds. It supports the Jewish elementary school and 
lycee located in Galata, the community old age home (Ihtiyarlar Yurdu) 
in Haskóy, which occupies the building of a nineteenth century Alliance 
school, and the 98-bed Jewish community hospital (Or Ahayim Hastanesi) 
opened in 1897 across the Golden Horn in Balat on land donated by 
Sultan Abdül Hamid II. In Izmir the Jewish community has since 1874 
maintained the Karatag Hospital (twenty-two beds), which served also 
as an old age home until a new Yaşlılar Yurdu was built especially for 
this purpose in 1958, while additional rooms and medical facilities were 
added in 1962. Other funds are provided for the vacation house (Tatil Evi) 
for Jewish children on Burgaz island and a small Talmud Torah that trains 
religious assistants for Turkish synagogues. 

Each synagogue and hospital is organized by Turkish law into a 
foundation (vakif) with its own administrators and executive committee. 
By law it is legally autonomous of the Grand Rabbinate and respon- 
sible directly to the General Directorate of Foundations (Vakiflar Genel 
Müdürlüğü), to which it must report all income and expenditures of the 
congregation. It is difficult to imagine, however, that the Grand Rabbinate 
remains without influence in the institutions. 

Deficits in the budgets of these synagogues and other institutions 
are made up by the central Jewish community budget. A substantial 
portion of the Jewish community's revenues come from the religious 
foundations, but in addition all Jews over the age of eighteen are expected 
to voluntarily provide contributions to the community in proportion to 
their incomes in addition to an informal kisbe tax, which finances the 
activities of the Chief Rabbinate and the community religious services. 
Additional fees also are collected in return for particular services, such 
as the performance of weddings, circumcisions, bar-mitzvahs, funerals, 
circumcisions and the like, and sale of the right to perform ritual functions 
during religious services. 

There are sixteen synagogues operating at the present time in Istanbul, 
in addition to those at Izmir, Bursa, Kirklareli, Ankara, Çanakkale, 
Iskenderun and Antakya. The remaining Jewish communities elsewhere 
in Turkey for the most part are too small to provide the minyans of ten 
needed to hold religious services on a regular basis, so their synagogues 
are opened only for holidays and other special occasions. 

The Istanbul Jewish community is now divided into eight synagogue 
districts (hashgahot), combining several of the old Ottoman kehillas, each 
administered by a communal council (vaad ha-kehilla): Neve Şalom 
(Galata-Beyoğlu-Şişlı), Balat, Hasköy, Sirkeci, Ortaköy, Kuzguncuk, 
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Kadikóy- Caddebostan and Büyükada. It also has representatives of the 
Ashkenazi and Italian communities. 

A survey of Istanbul Jewry carried out in February 1987, by the 
German Lycée, found that the bulk of Istanbul Jewry now lives in the 
area north of Taksim, in the Şişli (31 percent), Gayrettepe (25 percent), 
Nişantaşı (17 percent), and Kurtuluş (6 percent) areas, while most of 
the remainder live in the Anatolian suburbs of Góztepe (5 percent, 
Caddebostan (5 percent), and Suadiye (3 percent), and the remaining 
13 percent live elsewhere.!? The Ashkenazi community maintains its 
own foundation and synagogue on the Yüksek Kaldırım slope which 
descends precipitously from Beyoğlu to Galata, while close by on Küçük 
Hendek Sokak in Galata, the Italian synagogue established by separation 
from the Sephardim in the mid-nineteenth century also continues to hold 
its own services. Both, however, accept the authority of the Chief Rabbi 
and Chief Rabbinate and both have representatives among its Honorary 
Advisors. 

The some eighty Karaite Jews continue to observe their own rites and 
traditions outside the authority and control of the Chief Rabbinate, going 
to Israel to perform marriages when necessary. The dönmes are said to 
maintain their own synagogue, school and social organizations, but in 
great secrecy, so there is little information about them except that they 
continue to be very prosperous. While there is no significant Jewish popu- 
lation in old Istanbul, there is a small synagogue in the Sirkeci quarter still 
holding Friday services just behind the main Istanbul railroad station. It 
is operated principally by and for Jewish businessmen in the area, mostly 
descendants of the founders who lived in the area a century or so ago 
when they first came to Istanbul as refugees from persecution elsewhere 
in Europe. Some older synagogues, such as the ancient Ahrida and Yanbol 
in Balat, and the Ma'alem in Haskóy, which do not hold regular services, 
still are used on the more important holidays, while others, like the Mekor 
Haim in Çanakkale, the Great Synagogue of Edirne, and the Samanpazarı 
synagogue on Birlik Sokak near the Ankara citadel,! are used rarely 
because of small communities. Outside of Istanbul, the only synagogue 
regularly holding Friday services is the Bikur Holim synagogue of Izmir, 
also under the supervision of the Chief Rabbinate. 

Very few ancient synagogues survive intact, having been replaced 
or modernized during the nineteenth century. The oldest operating 
synagogues, such as the Ahrida and Yanbol of Balat and the Ma'alem 
of Haskóy were modernized last in the late nineteenth century and, 
on the surface, manifest little of their historic foundations. The more 
contemporary synagogues of Istanbul do not reflect any special Jewish 
architectural style, and in fact look more like Turkish churches, with 
two lines of pillars dividing the buildings into three rectangles, one 
in the center and two on either side, with some reflecting the Muslim 
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style of the Dome of the Rock in Jerusalem, having a dome above the 
pillars, which are organized in a circle, dividing the sanctuary into two 
cylindrical spaces. Jewish art is reflected less in the buildings themselves 
than in the Holy Ark and other ritual articles, such as the crowns and 
crescents attached to the scrolls and the oil lamps surrounding them, 
which also invariably bear the flag of the Turkish Republic. Oddly 
enough, most of the Torah scrolls are covered and decorated in the 
style of the Ashkenazis, with some variations in the Arabic speaking 
Jewish communities of the southeast, where the style is more Sephardic. 
All the synagogues continue to retain the Orthodox tradition of separating 
male and female worshippers. The rabbis (haham) and cantors (hazzan) 
sit in a raised area (feva), from which they lead the services. Turkish 
synagogues are surrounded by high walls, with secondary walls also in 
their interior courts next to the gates in order to conceal the worshippers 
from passers-by. 

Most Jewish and non-Jewish students alike prefer to attend foreign 
private schools or the state schools, so the number of Jewish schools 
in Istanbul has been reduced to two, with one in Izmir. In place of the 
heders and talmud torahs of the past, Jewish education is now carried on by 
the Jewish Elementary School (Musevi Karma ve Ana Ilk Okulu), founded 
originally in 1890 and reorganized in 1939, and the Beyoglu Jewish Lycée 
(Beyoğlu Özel Musevi Lisesi), both now located in the Galata /Şişhane sec- 
tion of Istanbul near the Neve Şalom synagogue but soon to move to new 
buildings in the Ulus (Etiler) section of Istanbul. Both originally followed 
the curriculum of the government's Galatasaray Lycée which, founded 
and organized with substantial contributions by the French government, 
emphasized instruction in French. As a result of the urgings of Minister 
of Education Saffet Ankan in 1937, however, the curriculum was changed 
to accord with that prescribed by the Ministry of Education (Milli Egitim 
Bakanlığı), though with the necessary addition of lessons in Hebrew, and 
increasingly with Turkish teachers, both Muslim and Jewish. Since 1964, 
English has replaced French as the primary foreign language taught at 
the schools. While some feel that the future of even these schools is in 
doubt enrollment remains reasonably high, at least in the Lycée, where an 
average of 200 students attend at any given time. Instruction is carried out 
in modern laboratories with the latest equipment for studies of language, 
physics and chemistry, indicating that the Jewish community is able and 
willing to provide its children with the best possible education. 

The Izmir Jewish community also maintains an elementary school 
which cares for approximately 140 children at any one time. There also 
a traditional Jewish heder in Istanbul, the Mahazike Torah, founded by 
Rabbi Nissim Bahar (1912-90 in affiliation with the Chief Rabbinates 
of Istanbul and Izmir. It provides weekend religious classes as well as 
holiday and social activities for elementary school children of especially 
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religious families and also trains rabbis and cantors. The kosher Jewish 
butchers, who once formed such a powerful element of the Ottoman 
Jewish community, no longer exist. Their role is now assumed by Muslim 
butchers who sell animals slaughtered by the Shohetim in accordance with 
ritual requirements. The Jewish community makes special arrangements 
to bake its own matzah and to make kosher wine for Passover and other 
religious holidays. Several major hotels in Istanbul, including the Hilton, 
Sheraton and Büyük Sürmeli, maintain kosher kitchens to provide for 
group meetings as well as guests. 

Most Jewish cemeteries in Turkey such as those at Haskóy and at the 
northern edge of Balat, and at Kuzguncuk and Ortakóy in Istanbul, are 
ancient, except for those in Mersin and Adana, which date from the early 
years of the Republic. Istanbul Jewry also maintains newer cemeteries at 
Arnavutköy, on the European shores of the Bosporus, and in the Şişli area, 
to accomodate the new centers of Jewish life, and new space has been 
allocated for a future Jewish cemetery near Kemerburgaz /Kilyos, on the 
Black Sea. The Jews of Edirne bury their dead in the Jewish cemeteries of 
Istanbul. Seven cemeteries in Turkey are used only by Jews, at Istanbul, 
Izmir, Bursa, Çanakkale, Kirklareli and Tekirdağ, but in most other places 
Muslims, Jews and Christians use common cemeteries. Some of the older 
cemeteries, particularly those at Hasköy and Ortaköy, like many Muslim 
cemeteries, have been partially disrupted by the large highway projects 
which have changed Istanbul so radicaliy during the last decade, but 
many still survive, at least in part, though often in decaying condition 
due to lack of attention.The older tombstones bear Hebrew and Ladino 
inscriptions, with a few written in Arabic with Hebrew letters, but since 
1923 inscriptions have been written in both Ladino and Turkish, with the 
latter predominating in recent years. The Turkish government has been 
quite cooperative in providing the community with new cemetery space 
adjoining the old ones when needed. 

Jews participate in most aspects of Turkish life. Major Jewish indus- 
trialists include Jak V. Kamhi, Chairman of the Board of Profilo Hold- 
ing Company, leading manufacturer of electrical appliances, and for 
a number of years President of the Iktisadi Kalkınma Vakfı, in charge 
of negotiating to secure Turkey's entry into the European Common 
Market; Ishak Alaton, Chairman of Alarko, a major industrial holding 
company; Üzeyir Garih, his partner in Alarko, which he co-founded 
with Alaton; Remzi Pensoy, the Becerano brothers and Nedim Yahya. 
There are also major painters such as Yosef Habib Gerez, also Private 
Secretary to the Chief Rabbi; Bubi, and Margareth Maim; the poets 
Berta Brudo, Yusuf Algazi and Yosef Habib Gerez; the writers Naim 
Güleryüz, Historian and Councellor to the Chief Rabbinate; Sami Kohen, 
leading correspondent on International Affairs for the national newspaper 
Milliyet; Beki L. Bahar (literature and playright), Mario Levi (literature), 


The Jews of the Turkish Republic, since 1923 265 


Jak Deleon (literature), Nesim Benbanaste, Beki Bardavit, the journalists 
of Salom Silvyo Ovadya, Rina Eskenazi, Nana Tarablus, Yusuf Altintas, 
Dalia Sayah, and Lizi Behmoaras; the well-known retailer Vitali Hakko, 
President of the Vakko department store chain, largest in Turkey; and in 
public relations: Eli Aciman, Chairman of Manajans/Thompson, Turkish 
representative of the international advertising firm J. Walter Thompson 
and pioneer founder of modern advertising in Turkey; Izidor Barouh, 
of the Ilancilik Agency, and Sedat Scialom, of Grafika Ajansı; the actors 
Rozet Hubes, Izzet Bana and Selim Hubes; the folk musicians of Los 
Pasaros Sefardis and the Aroyo Chorale as well as Jak and Janet Esin; 
and the photographers Izzet Keribar, Yusuf Tuvi and Albert Modiano. 
There also are numerous Jewish professors in the major Turkish univer- 
sities such as Selim Kaneti (law), Cem Bahar (economics) Yuda Yurum 
(chemistry) and Norma Razon (psychology), and teachers in public 
and private schools. Turkish Jews are also laborers, engineers, classical 
Turkish and jazz musicians, attorneys, artisans, journalists, painters and 
sculptors, athletes, automobile racers, physicians, advertising agents, 
models, philatelists, and merchants and shopkeepers of all sorts. While 
Jews participate freely in Turkish social, cultural and sports organi- 
zations, they also maintain Jewish community groups as well in the 
areas where they live, including the Yıldırım Sports Club (Yıldırım Spor 
Klübü) and the Göztepe Cultural Society (Göztepe Kültür Derneği). Jews 
participated in Turkish politics during the first three decades of the 
Republic, but very few have done so in the last few years, most likely 
because of the far greater opportunities available in the areas of pri- 
vate enterprise except for Isak Altabev, son of Grand Rabbinate Gen- 
eral Secretary Samuel Altabev, who served as Democrat party deputy 
for Istanbul in the Grand National Assembiy from 1952 until 1960. 

Regardless of origin most Turkish Jews remain assimilated to Sephardic 
culture, but Turkish rather than Ladino has become their primary lan- 
guage while French, Italian and English now have the status of second, 
foreign, languages. Younger Turkish Jews are for the most part fully 
integrated into Turkish society. As such, they speak only Turkish, at 
home as well as outside, and have difficulty communicating with their 
elders in either Judeo-Spanish or French. A recent survey!” found that 
in the 1920s and 1930s forty percent of Jewish men and ten percent of 
Jewish women gave Turkish as their first language, with fifty percent 
of the women and ten percent of the men giving Judeo-Spanish, and 
twenty percent of both giving French. After the 1950s, this changed to 
one hundred percent of both men and women giving Turkish as their 
native language. 

Judeo-Spanish remains the second language for most older Turkish 
male Jews and the first language for older females, except those living at 
Iskenderun and Antakya, for whom Arabic is used in addition to Turkish, 
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Men and women giving Turkish as their native language 


French Turkish Judeo- French French Judeo- 
Spanish Turkish Turkish Spanish 
Judeo- French 


Spanish 
Men to 1920 20 40 10 30 
Women to 1920 20 10 50 20 
Men 1921-1940 — 40 10 40 10 
Women 1921-1940 30 10 — 40 20 
All 1941—1960 100 
All 1961 — 100 


and those at Mersin, where two-thirds speak Ladino and one-third 
Arabic. 

Until fairly recently the general secular approach of the Turkish Repub- 
lic, the ending of large-scale anti-Semitic riots as a result of the departure 
of most members of the Christian minorities, and emigration by wealthier 
Jews out of strictly Jewish quarters into more luxurious mixed suburbs, 
led many Turkish Jews to ignore their religious and social obligations 
to the community, very much like many American Jews. A strong 
Muslim revivalism among many Turks since the 1960s, however, has 
been paralleled by a similar revival among younger Jews, who are taking 
much more of an active role in community life and activities than did their 
fathers a generation ago. 

Following World War II, the established Jewish newspapers that existed 
before 1939 were supplemented by a number of short-lived daily and 
weekly newspapers, which combined articles in both Judeo-Spanish and 
Turkish such as Şabat (The Sabbath) (1947-50), edited by Mose Benbasat 
(Benbasan) (1920-86) and Izak Yaes (1922-70), continued with La Vara, 
edited by Mose Benbasat in 1950. Atikva (Hatikva), edited by Ya'kov 
Kiymaz and Avrom Benaroya in 1947, encouraged [stanbul's Jews to 
emigrate to Israel. There were also the bi-weekly Or Yehuda, edited by 
Izak Yaes and Menahem Maden in 1948 and 1949; Haftanın Sesi (Voice 
of the Week) (1957), edited by Robert Sezer, Isak Kohen, Davit Eskenazi, 
Ferit Alsait and Naim Güleryüz; La Luz ( The Light), edited by Elyazar 
Menda, Robert Bali (1899-1982) and Mose Levi Belman from 1950 to 1953; 
La Boz (The Voice), edited by Mose Levi Belman in 1952-53; La Trompeta 
(The Trumpet), edited by Raphael Alkaher starting in September, 1951; 
the La Vera Luz ( The True Light), edited by Elyazar Menda from February 
1953 to January 1972; the weekly La Luz de Türkiye (Light of Turkey), edited 
by Robert Bali, with articles by Mose Benbasat, from February 1953 until 
1955; El Tiempo ( The Times), published by Moshe ha-Levi Belman and 
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Isaac Kohen from June 1957 until 1959; and, finally, Salom, which lasted 
from 29 October 1947 until the retirement of its editor, Avram Leyon 
(1912-1985), publishing its last issue on 28 December 1983. 

Salom was revived starting in 1984 by some younger Turkish Jews 
under the dynamic leadership of Naim Güleryüz, Nedim Yahya, Leon 
Haleva, Jako Molinas, Yakup Bensusen, Suzet Sidi and others. It is now 
published by the Gózlem Company, whose president is Izidor Barouh. 
It was edited by Leon Haleva from 1984 to 1987, and subsequently by 
Salamon Bicirano, with Silvyo Ovadya as Publication Administrator, 
all of whom have transformed it into a center of Turkish-Jewish life, 
though sometimes in opposition to the more conservative community 
establishment centered in the Chief Rabbinate. Published for the most 
part in Turkish, with only one page presented in Judeo-Spanish, it 
concentrates on important social and cultural issues such as the revival 
of Judeo-Spanish in the community, Jewish assimilation and intermar- 
riage and the advancement of women's rights. A weekly Judeo-Spanish 
newspaper formerly published in Israel and regularly available in Turkey, 
La Luz de Israel, also provided older Turkish Jews with news, but with the 
constant decline of its readership, it ceased publication in 1990. 

What are the main problems facing the community of Turkish Jews in 
the modern world? 

The first and foremost problem is that of assimilation, very much as 
in other countries throughout the world. Now that Jews really are equal 
with Turks of other religions, now that they participate fully in Turkish 
life, now that they speak primarily Turkish, now that they go to Turkish 
schools along with Muslim Turks, and now that a growing number of 
young Turkish Jews are learning about Islam in the religious lessons 
taught in the public schools, the old prejudices on both sides have 
disappeared except among the most uneducated. Jews in education 
and business get along with other Turks without difficulty. Without 
persecution, then, the bonds which held many members close to, and 
under the control of, the community have loosened, to the regret of 
some who would prefer to retain the kind of tightly knit society which 
persecution forced on Jews in other countries and other times. Many of the 
strains which continue to exist within the Jewish community come from 
an increasing conflict between the Chief Rabbinate, which retains highly 
orthodox religious traditions, and the younger generation of Jews, who 
would prefer to follow the more secular rituals and practices accepted 
by most younger Jews in the United States, Europe and Israel. Some 
Turkish Jews have either become Muslims or have entirely abandoned 
religion in order to become part of the secular way of life established 
in Turkey by Mustafa Kemal Atatürk. Some also have intermarried with 
Muslim Turks, at a rate estimated by some as high as eight to ten percent 
a year, inevitably lessening their connections with the community. 
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Emigration of younger Jews to Israel, moreover, has left an increas- 
ingly older Jewish population in Turkey, with the birth rate, and the 
overall Jewish population, dropping accordingly.!? Attendance in Jewish 
community schools has dropped precipitously, not only because of a 
decreasing number of school-age children but also because most Jewish 
families prefer to send their children to the far-better equipped and 
financed foreign or free state schools. At some point Turkish Jews will 
have to decide whether they really wish to be integrated or whether they 
want to preserve some sort of separate existence, which will inevitably 
require some inequality. 

Equality also has created other problems. Because of the desire of 
the Turkish government to control the Muslim religious foundations, 
which exercised an extremely reactionary role in Ottoman life during 
the nineteenth century, strict controls were established over the rev- 
enues which had been set aside in foundations for all religious leaders 
and their institutions, appropriating them for the state treasury if their 
founders and administrators died without heirs or if the objectives of the 
foundation were no longer being fulfilled. These laws were intended for 
Muslim institutions, but they apply equally to Jewish foundations, which 
include all the Jewish synagogues and religious schools in the country. 
By present regulations, therefore, the Jewish community is regarded only 
as the administrator of such property and not as absolute owner, so that 
if the Jewish population moves away from the particular areas where 
these institutions are located, they are forfeit to the state treasury, thus 
lessening community property accordingly and depriving it of the income 
which could be derived if the property in question were sold. On the 
other hand, to balance this off, Jews are allowed to will their property 
as foundations to the community, particularly if they choose to leave the 
country, so there is little chance that it will wither on the vine, at least 
from this situation alone. 

The foundation and continued existance of the state of Israel has created 
new strains in relations between some Turkish Muslims and Jews, since 
most of the former sympathize with the desire of the Palestinians to have 
their own state. This feeling would not have been particularly strong in 
the secular Turkish state had the European Economic Community not 
continued use various pretexts to keep Turkey out of full membership, 
thus making many Turks believe, with considerable justice, that Christian 
Europe is refusing to accept Turkey because it is predominantly a Muslim 
society. 

Some of the Muslim states with which Turkey has developed closer 
diplomatic relations in recent years as a result, particularly Libya and 
Iran, have openly financed anti-Semitic as well as anti-secular and anti- 
Kemalist publications in Turkey, including several Istanbul newspapers, 
in which the most blatant anti-Semitic statements have appeared in 
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Vahdet, Milli Gazete, and Zaman, though at times the left-wing, intellectual 
Cumhuriyet has published similar remarks because of its strong support 
for Palestinian Arabs against Israel. The most blatant publications have 
been closed by the government in order to preserve public order and 
maintain good relations among the different religious groups. There have 
been as a result, however, verbal attacks on Jews, especially by extreme 
right-wing and Islamist organizations and politicians, particularly during 
electoral campaigns, with anti-Jewish slogans painted on the walls and 
leaflets distributed in Istanbul accusing Jews of 'exploiting the Turkish 
economy'. Most recently the Mayor of Urfa (Şanlıurfa), Ibrahim Halil 
Celik, local leader of the extreme right-wing Refah Partisi, praised Hitler 
for his elimination of Jews and added other anti-Semitic remarks !* which 
were condemned by Turkish and Jewish leaders alike.!» While educated 
and active Muslims and Jews in Turkey develop close business and 
personal relationships without a trace of anti-Muslim or anti-Semitic 
feelings on either side, such attitudes continue to persist among the 
uneducated classes on both sides. No physical violence has resulted, 
however, and the vast majority of Turkish politicians have refrained 
from using this issue, mostly likely because of knowledge that it would 
not be received with favor by most Turks. 

Arab terrorists at times have attacked both Israeli representatives and 
Turkish Jews and their institutions. In 1972 the Israeli Consul General 
in Istanbul, Yigal Alrom, was shot and killed by Arab terrorists, and in 
1973 Arab terrorist bombs damaged the Israeli Pavilion at the Trade Fair 
held annually in Izmir. The most recent tragedy came on 6 September 
1986 when Arab terrorists massacred twenty-three Jewish worshipers 
during services at Istanbul's Neve Şalom synagogue in Galata during 
the Sabbath morning services. ( The synagogue was finally re-opened for 
services, after extensive repairs, on 20 May 1987.) This outrage elicited an 
extremely strong wave of horror throughout Turkey, however, with the 
funeral becoming a Turkish protest demonstration involving almost all 
Turkish political and social groups, quieting the fears of some Turkish 
Jews that they would be subject to increased popular abuse. Since that 
time the Turkish government has found that the incident was arranged by 
pro-Iranian terror groups active among the thousands of Iranian refugees 
in Turkey, and it has gone out of its way to prevent such incidents from 
recurring. Pro-Arab agitation, however, remains persistent among Arabs 
living in Turkey, however, leading most recently to the explosion of 
a small bomb at the Israeli Consulate General in Istanbul during the 
summer of 1989. As a result, many Turkish Jews feel less comfortable 
than in the past and try to avoid publicity and keep out of the limelight 
as much as possible. 

Despite Turkey's support for United Nations resolutions favoring 
Palestinian demands against Israel, and despite diplomatic and economic 
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pressure from the Muslim states toward which it would like to develop 
better relations, it has continued to maintain diplomatic relations with 
Israel, which it was one of the earliest states to recognize, on 31 
March 1949, the only Muslim state to do so. It also has maintained 
strong economic relations with Israel, in 1985 importing $34.4 mil- 
lion worth of Israeli goods, the latter's largest customer outside the 
United States and the Common Market, while exporting $12.8 million 
in goods to Israel, principally chemicals, medicines and foodstuffs. 
Turkey continues its long tradition of receiving Jewish refugees from 
persecution, most recently thousands coming from Iran and Irak, and 
the Turkish intelligentsia, including many University professors, have 
continued to maintain close contacts with their Israeli counterparts, 
often spending their sabbatical leaves doing research in Israel while 
receiving Israeli scholars working in the Turkish archives and libraries. 

Despite the problems, then, Turkish Jewry remains extremely com- 
fortable, secure in its Turkish patriotism, strongly loyal to the Turk- 
ish Republic, and extremely resentful of outside non-Jewish nationalist 
groups that have tried to disturb that relationship for their own purposes 
by claiming that Turkish Jewry is being persecuted to attract the support 
of world Jewry for their national causes. The recent offer by the King 
of Spain to allow Sephardic Jews to return to Spain and resume their 
Spanish citizenship after a five-hundred year exile has been taken up 
by no-one in Turkey or elsewhere. Emigration to Israel by Turkish Jews 
has virtually come to an end, with the few still going doing so largely 
because of considerations of greater economic opportunities for private 
commercial enterprise rather than any sort of feelings of persecution or 
prejudice in Turkey. 

While most of those who left after the establishment of the state 
of Israel have remained in their new home, moreover, an increasing 
awareness of their Turkish heritage has not only kept them together 
in Israel but also has led them to join in organizations to preserve and 
remember that heritage as well as all that the Turks did for them and 
their ancestors following the Spanish expulsion, with the Judeo-Spanish 
Israeli newspaper La Luz de Israel and the director of Israel radio Kol Israel's 
Judeo-Spanish programs Moshe Shaul leading the way in reviving and 
preserving their traditions. At times also some of these emigrés have 
applied their wealth gained abroad to benefit all the people of Turkey. 
The most spectacular example of this was the case of Morris Shinasi, 
born in Manisa in 1855, who subsequently migrated to Egypt and then 
the United States in 1890, making a forture in the manufacture of cigars. 
Following his death in 1929 he left a substantial amount of money which 
his wife used to establish in his name a public hospital in Manisa, the 
Moris Şinasi Çocuk Hastanesi, which continues to operate for the benefit 
of all the children of that city. Some of those Turkish Jews who went 
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to Israel often return to Turkey, if not as permanent citizens at least to 
carry on part of their commercial and leisure activities in the land which 
gave their ancestors refuge and succor as well as freedom to nourish and 
develop their religious and cultural heritage for so many centuries. 

The 500 üncü Yılı Vakıf (Quincentennial Foundation) was founded 
during the summer of 1989 to coordinate the celebrations by Turks of 
all religions of the emigration of Spanish Jews to the Ottoman Empire 
in 1492. Chaired by the distinguished industrialist Jak V. Kamhi, its 
members include leading Jewish and Muslim Turks. Among the for- 
mer are Chief Rabbi David Asseo, the advertising pioneer Eli Aciman, 
industrialists Ishak Alaton and Üzeyir Garih, the artist and poet Yosef 
Habib Gerez; Naim Güleryüz, Historian and Councellor to the Chief 
Rabbinate; the journalist Sami Kohen, businessman and industrialist 
Nedim Yahya, and Vitali Hakko, President of the Vakko department 
store chain. Among its Muslim members are the distinguished indus- 
trialists Nejat Eczacibaşı and Sakip Sabancı, retired Ambassadors Tevfik 
Saracoğlu, Fuat Bayramoğlu and Behçet Türemen (General Secretary 
of the Foundation), Altemur Kılıç, editor of the national newspaper 
Tercüman, son of one of the major figures of the Turkish War for Independ- 
ence Kılıç Ali, and historian Şinasi Orel, former Minister of Education. 

The enthusiasm and dedication in which Turkish Jews and their many 
friends throughout the world are entering into the planned celebrations 
of the five hundredth anniversary of the exile from Spain and arrival in 
the Ottoman Empire is a fitting testimony to this heritage. 
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APPENDIX 1: GRAND RABBIS OF ISTANBUL AND THE OTTOMAN 
EMPIRE, AND CHIEF RABBIS OF REPUBLICAN TURKEY 


Grand Rabbis of Istanbul and the Ottoman Empire 


Moses Capsali (1453?-1495?) 
Elijah Mizrahi (14952-1535?) 


Grand Rabbis of Istanbul! 


Tam ben Yahya (d. 1542) 

Elie Benjamin ha-Levi (d. sometime after 1540) 
Menahim Bahar Shmuel 

Elie Ben Hayim (d. sometime after 1602) 
Yahiel Bassan (d. 1625) 

Joseph Mitrani (1625?-1639) 

Yomtov ben Yaesh (1639-1660) 

Yomtov ben Hanaya Benyakar (1660?-1677) 
Haim Kamhi (d. 1730) 

Juda Ben Rey (d. after 1721) 

Judah ben Samuel Rosanes (to 1727) 

Samuel Levi (1727?) 

Abraham ben Haim Rosanes (d. 1745) 
Solomon Haim Alfandari (Grand Rabbi at accession of Mustafa III) (1757-1774) 
Meir Ishaki 

Elie Palombo (1762-7) 

Haim Jacob Benyakar (still in office in 1807) 


Grand Rabbis of Istanbul and the Ottoman Empire 


Abraham ha-Levi 1835-1836? 
Shmuel Hayim 1837-18393 
Moshe Fresco 1839-18414 
Jacob Behar David 1841-18545 
Hayim ha-Cohen 1854-18606 
Yakub Avigdor 1860-18637 
Yakir Geron 1863-18728 
Moshe Levi 1872-19089 
Haim Nahum 1908-1920 10 
Shabetai Levi 1918-191911 
Ishak Ariel 1919—192012 
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Chief Rabbis of the Turkish Republic 


Hayim Moshe Bejerano 1920-1931 13 
Rafael David Saban 1940-1960 
David Asseo 1961— 


APPENDIX 2: POPULATION OF THE OTTOMAN EMPIRE IN THE LATE 
NINETEENTH AND EARLY TWENTIETH CENTURIES ACCORDING TO 
OFFICIAL OTTOMAN CENSUS REPORTS 


Table 1 details the Empire totals; tables 2-12 the European provinces; and tables 
13-49 the Anatolia and Asian provinces. 


1. Empire Totals 


Year Totals Jews Muslims Arm.Orth Grk.Orth 

1883 17,375,225 184,139 12,585,980 988,887 2,329,776 
1897 19,050,307 o 21542514 14,111,945 1,042,374 2,569,912 
1908 20,947,617 256,003 15,518,478 o 1,050,513 2,822,773 
1914 18,520,016 o 187,073 15,044,846 1,294,851 1,792,206 


2. Istanbul Province (Istanbul, Islands, Beyoglu, Bosporus, Usktidar, Sile) 


Year Totals Jews Muslims Arm.Orth Grk.Orth 
184415 331,647 24,447 170,551 77,348 70,118 
1856-7 378,069 26,301 181,174 72,173 85,631 
1880-1 381,376 26,595 214,753 61,605 68,006 
1883 873,565 44,361 384,910 149,550 152,741 
1897 903,482 45,364 520,194 158,131 161,867 
1908 782,231 47,779 370,343 59,963 157,165 
1914 909,978 52,126 560,434 72,962 205,375 
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3. Şehir Emaneti (Çekmece, Gebze, Kartal, Şile, Adalar) 16 


Year Totals Jews Muslims Arm.Orth 
1883 80,699 66 40,455 2,809 
1908 82,335 - 61,320 1,736 

4. Çatalca Sancak (Çatalca, Büyük Çekmece, Silivri) 

Year Totals Jews Muslims Arm.Orth 
1883 58,822 966 15,091 899 

1897 61,001 1,003 16,320 929 

1908 76,529 1,766 23,128 996 

1914 59,756 1,480 20,048 842 


5. Edirne Province (Edirne, Kirklareli, Tekfurdağı, Gallipoli) 


Year Totals Jews Muslims Arm .Orth 
183117 421,721 2,128 158,249 247,666 18 
1883 836,045 13,721 434,366 16,642 
1897 985962 16,357 539,031 17,978 
1908 1,154,344 23,939 639,189 25,954 
1914 631,094 22,515 360,417 19,725 
6. Salonica Province (Salonica, Seroz, Drama) 

Year Totals Jews Muslims Arm.Orth 
1831 20 240,411 5,915 100,249 127,200?! 
1883 990,400 37,206 447,864 201 
1897 1,038,953 43,423 452,175 54 
1908 922359 52,395 419,604 637 


Grk.Orth 


35,268 
19,277 


Grk.Orth 


35,848 
36,920 
44,325 
36,797 


Grk.Orth 


267,21419 
288,968 
340,788 
224,459 


Grk.Orth 


277,237 
294,624 
263,881 
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7. Monastir Province (Monastir, Debre, Elbasan) 


Year Totals 

1883 664,399 
1897 711,466 
1908 824,808 


Jews 


5,072 
5,914 
5,459 


8. Yanya (Janina) Province 


Year Totals 

1883 516,467 
1897 516,681 
1908 516,461 


Jews 


3,677 
4,144 
3,672 


9. Iskodra (Scutari) Province 


Year Totals 
1883 87,372 
1897 87,529 
1908 89,848 


10. Kosovo Province 


Year Totals 

1883 721,342 
1897 754,634 
1908 708,163 


Jews 


Jews 


1,711 
1,885 
1,668 


Muslims 


225,534 
252,962 
328,531 


Muslims 


225,416 
221,475 
226,131 


Muslims 


78,600 
78,999 
81,222 


Muslims 


409,732 
432,178 
398,814 


Arm.Orth 


29 
22 
8 


Arm.Orth 


Arm.Orth 


Arm.Orth 


Grk.Orth 


227,766 
272,205 
286,001 


Grk.Orth 


286,294 
287,812 
285,624 


Grk.Orth 


5,913 
5,804 
6,098 22,23 


Grk.Orth 


29,393 24 
36,420 
30,785 25 
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11. Cezire-i Bahr-i Sefid/ Aegean Islands Province/ Dodecanese 


Year Totals 

1883 264,374 
1897 286,736 
1908 364,222 


12. Biga Sancak 


Year Totals 
1883 118,824 
1908 169,622 


Jews 


2,956 
3,033 
4,762 


Muslims 


28,483 
30,578 
37,601 


Muslims 


99,468 
138,804 


Arm.Orth 


83 
10 
131 


Arm .Orth 


1,731 
2,336 


Grk.Orth 


226,59026 
253,066 
316,84127 


Grk.Orth 


15,100 
23,337 


13. Erzurum Province (Erzincan, Refahiye, Kemah, Bayezid, Erzurum) 


Year Totals 

1883 394,968 
1897 637,015 
1908 675,855 
1914 815,432 


Jews 


Muslims 


312,306 
513,446 
551,506 
673,297 


Arm.Orth 


73,857 
109,817 
110,310 
125,657 


Grk.Orth 


3,356 
3,296 
5,822 
4,859 


14. Adana Province (Adana, Qozan, Hacin, Kars, Aleppo, Tarsus, Ceyhan) 


Year Totals 

1883 384,365 
1897 398,764 
1908 504,426 


1914 411,023 


Jews 


Muslims 


350,376 
335,912 
435,825 
341,903 


Arm.Orth 


32,815 
32,879 
47,047 
50,139 


Grk.Orth 


6,262 
5,886 
11,067 
8,537 


Appendixes 277 


15. Ankara Province (Ankara, Çorum, Kirşehir,Yozgat) 


Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 847,482 415 735,766 o 67,790 23,708 
1897 1,018,826 693 895196 74,031 36,767 
1908 1,157,131 1,265 1011566 89,780 41,776 
1914 953817 1,026 877,285 | 44,07 20,226 


16. Aydin Province (Aydın, Bergama, Menemen,Magnisa,Denizli, Muş) 


Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 1,408,387 22,273 1,118,496 13,940 195,431 
1897 1,478,424 27,701 1,203,776 14,092 229,598 
1908 1,727,287 32,761 1,313,011 36,542 284,905 
1914 1,608,742 35,041 1,249,067 19,395 299,096 
17. Bitlis Province (Bitlis, Siirt, Genc, Muş, Sassun, Malazgird) 

Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 276,998 - 167,054 101,358 — 

1897 338,642 — 224,772 101,586 — 

1908 301,915 — 197,906 90,176 — 28 
1914 437,479 - 309,999 119,132 — 

18. Beirut Province (Beirut, Nablus, Acre, Ladikiya, Tripoli) 

Year Totals Jews Muslims Arm .Orth Grk.Orth 
1883 568,014 3,541 462,034 86 54,976 
1897 620,763 8,825 505,019 89 57,131 
1908 561,619 8,098 459,100 18 51,731 
1914 824,873 15,052 648,314 1,188 87,244 
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19. Aleppo Province (Aleppo, Iskenderun, Antakya, Antep, Kilis) 


Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 787,714 9,913 684,599 52,407 7,552 
1897 819,238 10,761 712,585 53,465 7,816 
1908 877,682 11,664 750,212 64,358 30 8,920 31,32 
1914 667,790 12,193 576,320 35,104 13,772 


20. Hudavendigar (Bursa) Province (Bursa, Inegöl, Yenişehir) 


Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 1,336,492 . 3,037 1,132,761 46,823 133,017 
1897 1,454,294 3,393 1,234,304 65,777 144,138 
1908 1,691,277 4,337 1,430,498 77,865 166,368 
1914 616,227 4,126 474114 58,921 74,927 


21. Diyarbekir Province (Diyarbekir, Mardin, Siverek, Virangehir) 


Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 368,970 1,051 289,591 46,823 1,010 
1897 414,652 329,843 46,202 1,421 

1908 394,123 1,165 315,569 43,524 1,125 
1914 619,825 2,085 492,101 55,890 1,822 


22. Suriya Province (Ba'labek, Biqa', Hawran, Damascus, Hama) 


Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 400,748 6277 338,931 199 29,399 33 
1897 551,134 6,897 476,434 336 35,720 
1908 478,775 9,535 407,999 36034 33,170 35.36 


1914 918,409 10,140 791,582 413 60,978 


23. Trablus Garb Province 
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Year Totals Jews Muslims Arm .Orth Grk.Orth 
1908 444,650 12,155 431,520 6037 780 

24. Baghdad Province?? 

Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 197,756 12,715 150,108 349 33,270 39 
1897 187,285 14,567 171,398 256 — 

1908 178,178 13,715 162,943 383 40 —41 

25. Basra Province? 

Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 8,853 421 8,154 35 — 

1897 80,071 441 79,261 33 5 

1908 10,270 440 9,460 3643 — 

26. Musul Province“ 

Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 186,111 4,286 164,593 45 - 

1897 198,288 4,568 186,818 74 13 

1908 161,148 4,165 148,162 4545 346 
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27. Sivas Province (Sivas, Amasya, Tokat, Qarahisarsahib, Merzifon) 


Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 926564 . 209 766,559 116,266 37,813 
1897 980,876 253 807,651 123204 42,123 
1908 1,193,679 299 973,480 145,046 65,690 
1914 1,169,443 344 939,735 143,406 75,324 


28. Trabzon Province (Trabzon, Lazistan,Gümüşhane, Ordu, Of) 


Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 1,056,293 5 857,343 41,780 155,039 
1897 1,164,595 1 933,728 o 47,196 181,044 
1908 1,342,778 37 1,071,988 50,055 215,474 
1914 1,122,947 8 921,128 37,049 161,574 


29. Kastamonu Province (Kastamonu, Kangiri, Sinop, Safranbolu) 


Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 949,116 — 929300 3,373 14,539 
1897 968,884 — 945,192 6,646 17,040 
1908 1105419 67 1,072,240 9,809 22,861 
1914 767,227 8 737,302 | 8,959 20,958 


30. Konya Province (Konya, Burdur, Isparta, Akşehir, Karaağaç) 


Year Totals Jews Muslims Arm.Orth o Grk.Orth 
1883 944,009 216 877,226 9,813 56,534 
1897 1,022,834 258 942932 10,587 68,101 
1908 1249777 262 1,145,713 15,537 86,561 


1914 879,308 4 750,712 12,971 25,071 
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31. Mamuretulaziz Province (Malatya, Harput, Dersim, Mamuretulaziz) 


Year 


1883 
1897 
1908 
1914 


Totals 


381,346 
466,597 
474,370 
538,227 


Jews 


2 
1 


446,379 


32. Van Province (Van, Hakkari) 


Year 


1883 
1897 
1908 
1914 


33. Eskişehir Sancak (Eskişehir, Sivrihisar, Mihalicik) 


Year 


1914 


Totals 


119,860 
132,007 
113,964 
259,141 


Totals 


152,726 


Jews 


1,383 


Jews 


728 


Muslims 


300,188 
380,092 
390,794 

76,070 


Muslims 


59,412 
55,051 
54,576 
189,380 


Muslims 


140,578 


34. Antalya Sancak (Antalya, Elmalı, Alaiye) 


Year 


1914 


Totals 


249,686 


Jews 


250 


Muslims 


235,762 


Arm.Orth 


73,178 

74,204 

67,512 
971 


Arm.Orth 
60,448 


59,382 
67,792 


Arm.Orth 


8,276 


Arm .Orth 


630 


Grk.Orth 


54347 
966 
65148 


Grk.Orth 


Grk.Orth 


2,613 


Grk.Orth 


12,385 
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35. Urfa Sancak (Urfa, Birecik, Rakka, Hawran) 


Year Totals Jews Muslims Arm.Orth oo Grk.Orth 


1914 170,988 865 149,384 15,161 2 


36. Iç İl Sancak (Iç Il, Anamur, Mut) 


Year Totals Jews Muslims Arm .Orth Grk.Orth 


1914 105,194 10 102,034 341 2,500 


37. Izmit Sancak (Izmit, Adapazarı, Give, İznik, Karamursel) 


Year Totals Jews Muslims Arm.Orth Grk.Orth 
1883 195,659 169 132,517 37,220 23,708 
1897 228,443 199 155,565 43,611 27,722 
1908 290,504 341 200,660 51,145 35,866 
1914 325,153 428 226,859 55,403 40,048 


38. Bolu Sancak (Bolu, Eregli, Bartin, Duzce, Zonguldak) 


Year Totals Jews Muslims Arm.Orth o GrkOrth 


1914 408,648 20 399,281 2,961 5,146 


39. Canik Sancak (Canik, Bafra, Fatsa, Çarşanba) 


Year Totals Jews Muslims Arm .Orth Grk.Orth 


1914 393,302 37 265,950 27,058 98,739 
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40. Zor Sancak 


Year Totals Jews Muslims Arm.Orth 
1883 38,652 2 33,863 83 

1897 51,260 2 50,767 365 

1908 60,854 3 60,373 6049 
1914 66,294 2 65,779 67 


41. Kudüs Sancak (Jerusalem, Yaffa, Gaza, Halilurrrahman) 


Year Totals Jews Muslims Arm.Orth 
1883 234,774 8,110 199,613 939 
1897 258,860 11,909 217,346 825 
1908 231,209 7,883 197,701 706 
1914 328,168 21,259 266,044 1,310 


42. Kara Hisar Sahib Sancak (Karahisarsahib, Bolvadin, Aziziye) 


Year Totals Jews Muslims Arm.Orth 
1914 285,820 7 277,659 7,437 

43. Kayseri Sancak 

Year Totals Jews Muslims Arm.Orth 
1914 263,074 184,292 52,192 26,590 
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Grk.Orth 


Grk.Orth 


16,7067! 
19,070 
15,885 52 
26,035 


Grk.Orth 


632 


Grk.Orth 
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44. Kalai Sultaniye Sancak 


Year Totals 


1914 165,815 


45. Karesi Sancak 


Year Totals 


1914 472,970 


46. Kütahya Sancak 


Year Totals 


1914 316,894 


47. Maraş Sancak 


Year Totals 


1914 192,555 


48. Menteşe Sancak 


Year Totals 


1914 210,874 


Jews 


3,642 


Jews 


362 


Jews 


303,348 


Jews 


251 


Jews 


1,615 
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Muslims 


149,303 


Muslims 


359,804 


Muslims 


4,548 


Muslims 


152,645 


Muslims 


188,916 


Arm .Orth 


2,541 


Arm.Orth 


8,704 


Arm.Orth 


8,755 


Arm.Orth 


38,433 


Arm.Orth 


12 


Grk.Orth 


8,550 


Grk.Orth 


97,497 


Grk.Orth 


Grk.Orth 


34 


Grk.Orth 


19,923 
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49. Nigde Sancak 


Year Totals Jews Muslims Arm .Orth Grk.Orth 
1914 291,117 227,100 5,705 58,312 
Sources: 


1883: Istanbul University Library, Manuscript TY 4807. 

1897: Nezaret-i Umum-u Ticaret ve Nafia, Istatistik-i Umumi Idaresi, Devlet-i 
Aliye-i Osmaniyenin 1313 senesine mahsus lstatistik-i Umumisidir (Istanbul, 
1316/1900). 

1908: Istanbul University Library, Manuscript TY 947. 

1914: Tableaux indiquant le nombre des divers éléments de la population dans l'Empire 
Ottoman au ler Mars 1330 (14 Mars 1914) (Constantinople, 1919). The detailed 
figures forming the basis for this report can be consulted in the historical 
archives of the Turkish General Staff, Ankara (Genelkurmay Harb Tarih Arsivi, 
A 1-2, D 1016, F 2-1 to 2-25). 


APPENDIX 3: JEWISH POPULATION IN THE TURKISH REPUBLIC, 


1927-1965 

Province Year of Census 

1927 1945 1955 1960 1965 
TOTALS 81,872 76,965 45,995 43,928 38,267 
Adana 159 n/a n/a 218 n/a 
Afyonkarahisar 11 3 0 0 4 
Amasya 23 121 2 7 26 
Ankara 663 1,565 578 648 671 
Antalya 38 1 4 9 3 
Aydin 15 8 0 5 0 
Balikesir 43 43 6 25 16 
Bilecik 4 1 0 0 3 
Bolu 2 0 2 0 7 
Burdur 1 0 0 2 2 
Bursa 1,915 1,103 382 373 331 
Canakkale 1,845 1,433 553 555 496 
Diyarbekir 392 441 21 12 34 
Edirne 6,098 2,441 638 438 312 
Elâziğ 1 21 22 6 1 
Erzincan 0 22 2 8 6 
Erzurum 0 1 41 15 8 
Eskişehir 25 45 33 3 7 
Gaziantep 742 327 151 141 152 


Giresun 6 1 0 0 1 
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Hakkári 43 34 2 1 0 
Hatay Syria 263 162 158 195 
içel 0 495 106 90 44 
Istanbul 47,035 49,452 36,914 35,485 30,831 
Izmir 18,157 15,784 5,383 5,067 4,067 
Kars 1 33 52 41 5 
Kayseri 15 178 4 3 22 
Kirklareli 978 378 110 156 45 
Kırşehir 3 64 0 0 0 
Kocaeli 5 64 7 26 52 
Konya 17 148 18 4 47 
Kütahya 19 2 1 0 7 
Malatya 8 55 7 0 5 
Manisa 278 308 26 16 23 
Maraş 265 211 12 24 0 
Mardin 490 17 7 12 9 
Mersin 122 n/a n/a n/a n/a 
Muğla 291 280 31 59 36 
Niğde 0 12 3 0 1 
Ordu 2 4 0 0 4 
Sakarya n/a n/a 1 18 6 
Samsun 95 76 15 17 8 
Seyhan n/a 187 n/a n/a n/a 
Sinop 0 0 2 7 11 
Sivas 6 77 31 7 21 
Tekirdag 1,481 n/a 339 239 170 
Tokat 92 0 6 2 9 
Trabzon 3 0 3 1 1 
Urfa 318 234 11 2 14 
Van 129 132 76 9 91 
Yozgat 23 5 2 1 201 
Zonguldak 18 6 2 0 13 
Sources: 


1927. Republigue Turgue, Presidence du Conseil, Office Central de Statistigue, 
İstatistik Yıllığı / Annuaire Statistique V (1931-2) (Istanbul, 1932): ‘1927 Umumi 
Nüfus Tahriri', pp. 68-69. 

1945. Republique Turque, Présidence du Conseil, Office Central de Statistique, 21 
Ekim 1945 Genel Nüfus Sayimi| Recensement Général de la Population du 21 Octobre 
1945 (Ankara, 1950). 

1955. Republic of Turkey, Prime Ministry, General Statistical Office, 23 Ekim 1955 
Genel Nüfus Sayımı/Census of Population, 23 October 1955/Türkiye Nüfusu|Popu- 
lation of Turkey (Ankara, 1961). 

1960. Republic of Turkey, Prime Ministry, State Institute of Statistics, 23 Ekim 
1960 Genel Nüfus Sayımı: Türkiye Nüfusu/ Census of Population, 23 October 1960, 
Population of Turkey (Ankara, 1965). 

Republic of Turkey, Prime Ministry, State Institute of Statistics, 23 Ekim 1965 Genel 
Nüfus Sayımı: Türkiye Nüfusu|Census of Population, 23 October 1965: Population 
of Turkey (Ankara, 1970). 
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Note: 
The Turkish Department of Census did not count people by religion starting with 
the 1970 census by order of the Council of Ministers. 


APPENDIX 4: POPULATION OF ISTANBUL BY RELIGION, 
1883 STATISTICS AND 1927 CENSUS 


Old Islands Bakırköy Beyoğlu Üsküdar Total Total 
Istanbul 1927 1883 


Muslims 191,039 4,052 9826 145,140 98794 447,851 384,910 
Catholics 723 410 146 19,793 1,497 22,569 6,442 
Protestants 384 41 36 3,384 444 4,289 819 
Orthodox 19,137 6,039 1925 63,284 8,697 99,082 152,741 
Armenians 18,545 1,014 1117 23,517 8386 52579 149,590 


Jews 9,600 274 230 32227 4308 46,698 44,361 
Other Chs. 6,296 464 1,101 6,059 2,027 15,957 5,39653 
Cther rel. 169 8 9 866 152 1,204 129,24354 
Unknown* 89 8 10 470 51 628 

TOTAL 690,857 873,565 
Note: 


Other Chs. — Other Christians 
Other rel. — Other religions 
* Unknown/ none. 


Sources: 
1883: Istanbul University Library, Manuscript TY 4807 and 1927: T.C. Istatistik 
Umum Müdürlüğü, Istatistik Yıllığı, Cilt 5, 1931/32 (Ankara, 1932), pp. 80-81. 


APPENDIX 5: OFFICIAL TURKISH JEWISH COMMUNITY RENUNCIATION 
OF SPECIAL PRIVILEGES PROVIDED BY THE 
TREATY OF LAUSANNE, ARTICLE 42, 15 SEPTEMBER 1925. 
Translation of French text in Galante, Turcs VIII, 31-36 


Following the acceptance and proclamation of the principle separating religion 
from the affairs of State, the same principle as in other civilized countries, and 
following the decision relative to the elaboration of all laws on purely secular 
bases, an extraordinary session, presided over by the Grand Rabbi, and attended 
by members of the lay, religious and general councils as well as the notables of the 
community, was convoked at the Grand Rabbinate to discuss the new situation 
created regarding the fixing of family rights and of personal statute, and in the 
course of this meeting the following resolutions were taken, which we consider 
to be our duty to submit to our Republican government. 

If it is true that in virtue of article 42 of the Treaty of Lausanne dispositions 
regarding ways and customs should be defined by a commission, it should be 
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noted that when this treaty was signed, our national government, taking into 
consideration personal statues and family laws, which find their source in Muslim 
religious principles and which cannot be applied to non Muslim minorities, 
agreed to fix and apply special dispositions for each of the minorities. But as 
a result of the complete separation of religion from things of this world, and in 
view of the fact that all laws, without exception, are being elaborated and applied 
outside of all religious ideas and considerations and conforming to the needs of 
the country and to the progress of contemporary law, there is no longer any need 
to elaborate dispositions relative to the family laws of Jews; and to the contrary 
the elaboration of such exceptions would signify the preservation for Jews of a 
personal statute based on secular principles. In addition, it has been proven by 
experience and by historic witness that Jews not only have never been indifferent 
to political and social revolutionary movements of the countries in which they live 
but rather, to the contrary, they have taken part in them and have added their 
influence. From another point of view, since the political and general order of the 
Turkish republic is completely based on separation of religion from the things of 
this world, the Jews who have always considered themselves to be true children 
of this country cannot conceive of any incapability regarding the application, for 
them, of exceptions, which would be in contradiction with this principle and the 
obligations of patriotism. Given then that the personal statute which is now being 
elaborated is inspired by the principles accepted in all civilized countries and of 
our civil and social rights, we have no doubt that it will satisfy all the civil and 
social needs of all Turks inhabiting Turkey as well as Jewish Turks. 

There remains only the question of marriage and divorce. Jews who want 
to satisfy their religious sentiments can, as is done in Europe and America, 
address themselves, relying on freedom of conscience proclaimed and affirmed 
by the organic statute of the Republic, to the Grand Rabbinates in their religious 
centers so as to accomplish their religious ceremonies after first conforming to the 
dispositions of secular law, which constitutes no legal impediment. As a result, 
taking into consideration what we have said, we Turkish Jews accept the vow 
from which we profit as well as the other civil laws and secular dispositions 
that the Republican government publishes relative to personal statute and family 
rights, and we present the sentiments of our gratitude. 
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APPENDIX 1: GRAND RABBIS OF ISTANBUL AND THE OTTOMAN EMPIRE, 
AND CHIEF RABBIS OF REPUBLICAN TURKEY 


1. Based on Abraham Galante, Istanbul, in Histoire des Juifs de Turquie I, 
237-70. 

2. Appointment decree printed in Takvimi Vekayi, 23 Sevval 1250/22 February 
1835. 

3. | Abraham ha-Levy was dismissed because of old age and replaced by 
Shmeul Hayim, of Hasköy, whose appointment berat was published in 
the Takvimi Vekayi of 19 Receb 1252/19 October 1837. 

4.  Shmuel Hayim was dismissed as Grand Rabbi when it was discovered that 
he was not an Ottoman national, and Moshe Fresco of Balat was appointed 
in his place. The original Turkish text of his appointment berat of 1254 is in 
BBA, Gayri Muslim 17, pp. 98-101, and that of his re-appointment following 
the accession of Sultan Abdül Mecid is in BBA, Gayri Muslim 18, pp. 7-8. 

5. Appointment berat text is in BBA, Gayri Muslim 18, pp. 23-24. 

6. Haim ha-Cohen was a teacher in a Jewish elementary school in Ortaköy 
when he was appointed. His appointment berat text in BBA, Gayri Muslim 
18, pp. 31-32, and Cevdet Adliye 6/550. 

7. Appointment berat text in BBA, Gayri Muslim 18, p. 153. 

8.  Textof his appointment berat published in Journal Israélite, 11 August 1863, 
published in Franco, 167, and Galante, Istanbul I, 252—53. 

9. Appointment berat in BBA, Gayri Muslim 18, p. 155; French translation in 
Galante, Documents V, 37-38. 

10. Appointment berat in BBA, Gayri Muslim 18, pp. 38-40; French translation 
is in Galante, Documents V, 38—41. 

11. brother of Moshe Levi. 

12. President of Istanbul Bet Din, appointed while Nahum was in Europe, and 
again after Nahum resigned and left for Paris in May, 1920. 

13. Galante, Documents V, 42—44. 


APPENDIX 2: POPULATION OF THE OTTOMAN EMPIRE IN THE LATE 
NINETEEN AND EARLY TWENTIETH CENTURIES ACCORDING 
TO OFFICIAL OTTOMAN CENSUS REPORTS 


14. Franco, p. 1 uses Theodore Reinach, Histoire des Israelites, pp. 393-95 to state 
that there were 314,000 Jews in the Ottoman Empire, including 105,000 in 
European Turkey, 195,000 in Asiatic Turkey, 8,000 in Egypt and 6,000 in 
Tripolitania. Since the official figures exclude both Egypt and Tripolitania, 
and include only men for Baghdad and Basra, this estimate might well be 
accurate. 

15. MS TY 8949 in Istanbul University Library; figures compiled by The 
Commission for the Census/ Komisyon-i tahrir-i nufus, only for Istanbul 
Municipality, including old Istanbul and Beyoğlu, for the years 1260/1844, 
1273/1856-57, and 1298/1880-1. 

16. Incorporated into Istanbul province after 1883. 

17. These figures are for males only, from the only partially-complete first 
census of 1831. See Enver Ziya Karal, Ismanh Imparatorlugunda ilk nüfus 
sayimi, 1831, 196—201. 

18. o This figure is for all Christian males in Edirne province in 1831. 

19. Bulgarians, 102,245. 
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These figures are for males only, from the only partially-complete first 
census of 1831. See Enver Ziya Karal, Osmanlı Imparatorlugunda ilk nüfus 
sayımı, 1831, 196—201. 

This figure is for all Christian males in Salonica province. 

And 2178 Greek Catholics 

And 293 Latins. 

And 274,826 Bulgarians. 

And 272,917 Bulgars. 

And 6,229 foreign subjects. 

And 4,956 foreign subjects. 

And 5,174 Armenian Catholics. 

And 21,690 Maronites; also 16,421 Armenian Catholics. 

And 10,623 Armenian Catholics. 

And 7,915 Greek Catholics 

And 3,144 Protestants. 

And 25,240 Catholics. 

And 192 Armenian Catholics 

And 14,816 Greek Catholics 

And 5,036 Maronites; also 956 Protestants and 6445 Suryanis. 
And 28 Greek Catholics. 

Very small percentage of women counted in Baghdad province. 
Foreign subjects. 

And 723 Armenian Catholics 

And 13,715 Suryanis. 

Few women counted in Basra province. 

And 334 Armenian Catholics. 

Few women counted in Musul province. 

And 4126 Armenian Catholic men. All figures are only for men. 
And 1,024 Yakubi. 

And 4,971 Protestants; also 1,915 Catholics. 

And 6,326 Armenian Catholics; also 7,284 Protestants. 

And 233 Armenian Catholics. 

And 26 Greek Catholics. 

And 6,849 Latins. 

And 6,632 Latins. 


APPENDIX 4: POPULATION OF ISTANBUL BY RELIGION, 1883 STATISTICS 
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AND 1927 CENSUS 


Bulgarians and Latins. 
Foreigners and other religions counted in 1883 statistics but not in 1927 
census. 
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El Judio (the Jew, 1909-22), 184, 185 
El Jurnal Israelite (1860-71), 181, 186 
El Kirbatch (The Whip, 1910-14), 186 
El Liberal (The Liberal, 1908), 185 
EI Liberal (The Liberal, 1913-18), 183 
El Lucero de la Paciencia (1855-90), 181 
EI Lunar (Moonlight, 1864-7), 183 
EI Manadero (The Source, 1855-58), 
181 
EI Messeret (Joy, 1897-1908), 183 
El Mizrayim (The Egyptians, 1904-), 
185 
El Nacional (The National, 1871-90), 
181 
El Nuevo Avenir (The New Future, 
1900-18), 183 
EI Paradiso (Paradise, 1909-), 185 
EI Pregonero (The Petitioner, 1908-), 
183 
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El Progreso (Progress, 1871-), 181 

EI Progreso (Progress, 1888-), 184 

El Progreso (Progress, 1897-), 184 

El Prospero (Prosperity, 1894-96), 185 

El Pueblo (The City, 1915-30), 184 

El Punchon (1916-19), 186 

El Radio de Luz (The Ray of Light, 
1886-), 185 

El Relampago (The Lightning, 1909-), 
181 


EI Sol (The Sun, 1888-), 185 
El Telegraf, El Telegrafo (The Telegraph, 
1872-1930), 181, 248 
El Tresoro de Yerusalayim (The Treasure 
of Jerusalem, 1902-3), 185 
El Tiempo (The Times, 1871-1930), 181, 
182, 224, 228, 244, 248 
El Tiempo (The Times, 1957-59), 266-7 
El Ustad (The Teacher, 1888-91), 182 
Eminonti (Istanbul), 49, 129 
England, Great Britain 
Ottoman diplomatic relations 
with, 91-2 
Capitulations rights of, 115-17 
persecution and expulsion of Jews 
in, 4, 6,8 
discrimination against Ottoman 
Jews by, 142 
intervention of, to help Ottoman 
Christians, 84, 142, 176, 188, 209 
Jewish role in Ottoman trade with, 
94, 142 
help and protection of Ottoman 
Jews by, 199-200, 227 
opposition by, to Turkish admission 
of Jewish refugees during 
World War II, 257 
entari robe (loose, long sleeved robe 
for Jewish men or women), 
169, 170 
epidemics, 55-6, 113, 174, 241 
epidemology, 253 
equality before law, 155-6, 245 
Eretz Israel (Palestine), 34, 39~40, 54, 
89, 101, 121, 143, 164 
encouragement of migration to, 
212-13, 215-16, 224-5, 226, 
227-8, 232, 247, 256-7, 258, 266 
settlement of Jewish refugees 
in, 33, 40, 54, 89, 205, 
211-17, 224—8, 247, 256-7, 
258 
Jewish community in, 54-5 
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opposition to Jewish settlement in, 
214, 225, 226, 227 
population of, 215-16, 259 
deportations from, 232, 234-7 
during World War I, 232-8 
British blockade and invasion of, 
233, 235-6 
Erzurum, 276, 285 
Escapa, Joseph (1570-1662), (Chief 
Rabbi of Izmir, 1648-62), 128, 130, 
131, 132, 133, 174, 291 
Esin, Jak and Janet, 265 
Eskenazi, David, 266 
Eskenazi, Rina, 265 
Eski Kasap Caddesi (‘old butchers 
street’, Balat), 50 
Eskisehir, 281 
Etz ha-Haim (Tree of Life) synagogues 
(Bursa, Edirne, Izmir, Manisa, 
Kasaba, Ortakéy, Kuzguncuk, 
Salonica), 26, 67, 113, 130, 209, 291 
Europe 
persecution of Jews in, 3-9 
assistance of, to Ottoman Jews, 
142-3, 163-6, 175--6, 192-3, 
199, 227 
migration of Jews from, 15, 26, 
29-36, 37, 38, 39, 40, 49, 51, 53, 
54,55, 66, 86-92, 97-106, 123-4, 
142, 170, 176, 192, 206, 211, 227, 
239, 254, 256, 257 
see also individual countries 
evkaf, see foundations 
evlad Muse (‘sons of Moses’, descend- 
ants of Moshe Hamon), 87 
Evliya Celebi, 37, 129 
Evora synagogues (Istanbul, Salonica), 
66, 69, 128 
excommunication (Heb: herem), 46, 60, 
65, 76, 150, 168 
excise taxes, 75-7, 115, 126, 154, 156, 
172, 174, 207, 221, 222 
executioners, Jews as, |7, 24 
expulsions and deportations of Jews, 
see country and empire names 


Fahri Danigmanlar Kurulu (Council 
of Honorary Advisors of 
Chief Rabbinate of Tur- 
key), 260-1 

Family Law Code (1917), 230 

family regulations, 138, 230 

famine, 113, 231, 232, 237, 238 
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Far East, Ottoman Jews trading 
with, 17, 95 
Farhi family (Damascus), 121, 143, 202 
Faro, Moshe (d. 1776), 145 
fasting, 46 
Fener (Greek quarter on Golden 
Horn, next to Balat, Istanbul), 18, 
114, 198 
ferace (Turk: men’s cloak), 80 
Ferman of 1530 to protect Jews, 84, 86 
Ferman of 1839 (Hatt: Serif of Gtilhane), 
155 
Ferman of 1840 to protect Jews, 200 
Ferman of 1843 to protect Jews, 201 
Ferman of 1856, 155 
Fernandez, Isaac, 224 
Ferrara, 123 
Ferrer, Bishop St. Vincent, 12 
festivals, Jewish participation 
in, 57, 65 
fez, 149, 158, 169 
figs, 130 
Filibe (Plovdiv, Philippopolis), 39, 
184, 223 
Fine Arts, Academy of (Giizel Sanatlar 
Akademisi, Istanbul), 252 
fires, firefighting, 18, 38, 43, 54, 58, 
85-6, 102, 113-14, 131, 132, 209, 
237, 241, 293 
fishing, fishermen, 52, 89, 92, 93, 140 
Florentin, David Isaac, 183, 184, 186 
Foca, 68 
food 
dietary regulations, Jewish, 46, 
59, 76, 97, 132, 134, 151, 154, 
174, 226 
production and sale of, Jewish 
participation in, 57, 97, 126, 141, 
209, 233 
provision of, to poor, 72, 76 
shortages of, 112 
forced labor (corvée), 120, 232 
Foreign Affairs, Ministry of (Hariciye 
Nezareti), 150 
foreign citizenship and protection, 
acquisition by Ottoman subjects 
of, 94, 117-18, 125, 142-3, 176, 
199, 209, 214 
Foreign Languages, School of 
(Istanbul University), 252 
forests, 111 
forgers, 52 
foundation, foundations (Turk:vakif, 
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pl. evkdf, Heb:ekdeshe, pl. ekdeshot), 
72, 75-6, 150, 154, 168, 229, 242, 
251, 261, 268 
Foundations, General Directorate of 
(Vakiflar Genel Muidurligu), 261 
France 
persecution of Jews in, 3, 6, 
8-9, 123-4 
migration of Jews into Ottoman 
Empire from, 26, 33, 79 
Ottoman diplomatic relations 
with, 91-2 
Capitulations rights of, 115-17 
discrimination against Ottoman 
Jews by, 117, 142, 290 
intervention of, to help Ottoman 
Christians, 84, 115-16, 142, 176, 
188, 199, 209 
missionaries and missionary schools 
from in Ottoman Empire, 157 
Jewish role in Ottoman trade with, 
94, 142 
influence of, on Ottoman Jewish 
modernization, 163-4, 227 
Francos (European Jews benefitting 
from Capitulations in Ottoman 
Empire), 143, 170 
Franco, Gad (1881-1954), 182 
Franco, Hizkia, 182 
Franco, Isaac, 239 
Franco, Solomon, 107 
Frank, Erich (1884-1957), 253 
franks, 116 
Frankfurt, 8 
Franz Joseph | (Austro-Hungarian 
emperor, 1830-1916), 173 
French language, use of by Jews, 
163-4, 165-6, 265-6 
French Revolution, effect of on 
Jews, 9, 163 
Fresco, David (1850-1933), 180, 181, 
185, 186, 224, 228, 248 
Fresco, Mercado, 181 
Fresco, Moise, 182 
Fresco, Moshe (Ottoman Grand Rabbi, 
1839-41), 272 
frock coat, 149, 169 
fruit, fruits, fruit trade, 95, 97, 140 
Fuad Pasha (1815-69), (Ottoman 
Tanzimat minister), 160, 166 
funeral services, 60, 72-3, 76, 105, 261 
Funeral Society brotherhood (hevra 
kaddisha), 72-3 
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fur, furriers, 80, 93, 126-7 


Gabay, Abraham ben Yididya, 131 
Gabay, Ezekiel ben Joseph (d. 
1826), 148-9 
Gabay, Ezekiel (1825-98), 181 
Gabay, Isaac (d. 1930), 181, 186 
Gabay, Jedidiah, 107 
Gabay, Meir ben Ezekiel ibn, 100 
gabilah (gabella) (Jewish excise tax, 
Turk: gabdla), Fr: gabelle), 76-7, 
126, 128, 154, 156, 172, 174, 207, 
221, 222 
Galante, Avram (Abraham, 
1873-1961), ix, x, 165, 180, 182, 
185, 205, 220, 243, 250, 252, 321-3 
Galante, Rabbi Moses (Moise) ben 
Jonathan (1620-89), 100, 130, 
134, 291 
Galante synagogue (Izmir), 130 
Galata (Istanbul), 17, 18, 49, 50, 67, 
113, 114, 115, 161, 171, 209, 210, 
219, 220, 246, 247, 248, 250, 260, 
261, 262, 263 
Gallipoli, 26, 35, 39, 274, 203, 234, 240 
Gaon, Mois (Moshe, Mose)) David, 
183, 249 
Garih, Uzeyir (b. 1929, co-founder of 
Alarko Industries), 264, 271 
Gayrettepe (Istanbul), 262 
Gaza, 40, 54, 233, 235, 283 
gemilut hasadim,(charitable society to 
provide loans), 71 
Gennadios II (first Greek Patriarch in 
Ottoman Empire), 41 
Genoa 
colonies in Constantinople from, 
18, 113 
Jewish role in Ottoman trade with, 
94, 141 
geography, 101 
geologists, 253 
geometry, 102 
Gerez, Yosuf Habib (b. 1926), 264, 271 
Germany 
Jews in, 106 
persecution of Jews in, 3, 5, 6, 7, 
170, 252-3 
migration of Jews from, into 
Ottoman Empire and Turkey, 
26, 31-3, 51, 53, 66, 170, 
252-3, 256-8 
influence of, on Ottoman 
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Jewish modernization, 
164 
support of, for Zionism, Jewish 
settlement in Palestine, 212-13, 
225, 232 
Turkish rescue of refugees from 
Nazi persecution in, 252-7 
Gerngross, Otto (1882-1966), 253 
Geron, Yakir (1813-74), (Acting 
Ottoman Grand Rabbi, 1863-72), 
162, 166-7, 172-3, 207, 272 
Gerush Sefarad synagogues (Balat, 
Edirne, Izmir, Bursa, Salonica), 50, 
51, 52, 66, 68, 69, 105, 130, 291 
Ginat Veradim (flower garden) 
synagogue (Izmir), 67 
gisbar (pl. gisbarem) (synagogue 
administrators), 70-1 
Giveret/Seniora synagogues (Izmir, 
Istanbul), 67, 88, 113, 291 
glass makers, 17, 53, 247 
gold, gold making, goldsmiths, 55, 82, 
92, 93, 117, 164 
Golden Horn (Halig, Istanbul), 17, 18, 
49, 50, 129, 231 
Goldschmidt Lycée (Galata), 171 
Géztepe (Istanbul), 262 
Géztepe Cultural Society (Gdztepe 
Kiilttir Dernegi), 265 
grain, grain trade, 97, 114 
Granada (Spain), 11, 12, 14 
Grand National Assembly (Turk: 
Biiytik Millet Meclist), 246, 254, 265 
Grand Rabbi, Grand Rabbinate, see 
hahambas1 
grapes, 130 
graves and tombs, regulation of, 65 
Greece 
conquest by Ottomans of, 25 
migration of Jews to, 35 
persecution of Jews in and 
migration of Jews from, 190-1, 
205-6, 209, 227, 256, 257 
invasion of Turkey by (1919-22), 
239-41, 249-50 
Greek Orthodox millet, Patriarchate 
and church, 18, 28, 41 
role of, in Anti-Semitism, hatred 
and persecution of Jews 
by, 3-4, 16, 18-23, 203-4, 
205, 233 
reorganization and modernization 
of, 166 
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Greek Revolution, effect of on Jews, 
187, 189, 190-1 
Greeks 
pirates sent to Mediterranean 
by, 114 
occupations of, in Ottoman Empire, 
82, 139-42 
population of, in Ottoman Empire, 
37, 273-87 
hatred, persecution and massacres 
of and attacks on Jews by, 16, 
24, 42, 51, 84-5, 122, 127, 130, 
131, 132, 176, 182, 183, 189, 
190-1, 194, 195-6, 197, 198-9, 
202-6, 209-10, 227, 228, 233-4, 
239-40, 249-50, 258, 293-4, 298 
economic competition and political 
rivalry with Jews, 84, 89, 108, 
119, 120, 130, 139-42, 176-7, 209 
acquisition of European citizenship, 
Capitulations rights by, 94, 
117-18, 175-7, 199, 209, 214 
reluctance of, to accept Ottoman 
military service, 157, 211, 228 
nationalist revolts against and 
attacks on Ottomans, 187, 189, 
190-1, 208, 215, 228 
support of 19th century Tanzimat 
reforms by, 159 
support of breakup of Ottoman 
Empire by, 226, 239, 244 
Gregory XIII, Pope (1572-85), 
persecution of Jews by, 8 
Griego (Greek speaking Jews from 
Byzantium), 44—5 
guilds, craft guilds, 43, 57, 64, 92 
Gilerytiz, Naim (b. 1933), 6, 264, 266, 
267, 271, 303, 325 
Guterbock, Hans (b. 1908), 252 
gynecologists, 253 


Ha’akhdut (Unity, 1910-), 185 

Haber ‘Ir (‘friend of the city’, adminis- 
trator of charity funds), 61-2 

ha-Cohen, Hayim (Ottoman Grand 
Rabbi, 1854-60), 152, 272, 300 

ha-Cohen, Ismail, 239 

Haftanin Sesi (Voice of the Week, 
1957), 266 

haggadah (custom), 64 

Hahambas: (Turk: Chief Rabbi, Grand 
Rabbi), Hahambasiltk (Chief 
Rabbinate) 
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of Edirne, 26, 127, 176 
of Istanbul and Ottoman Empire, 
41-3, 101, 102, 127, 149-55, 
166, 169 
of Izmir, 128, 133-4, 173-5 
of Salonica, 127 
of Jerusalem, 127 
of provincial districts, 167, 168 
election and appointment of, 149, 
166, 167, 168, 242 
finances, financial problems and 
role of, 124-6, 168, 172, 174, 
207-8, 221~3, 224, 242, 261 
modernization of, 166-9, 172-3, 
207-8, 242 
powers and duties of, 167-8, 242, 
246, 260-2 
opposition to Tanzimat reforms by, 
158-9, 166, 174 
restoration of, 149-50 
relations of, with Ottoman 
government, 150 
relations of, with rabbis and 
provincial chief rabbis, 150-4, 
168, 173, 174-5, 223, 242 
support of Tanzimat reforms 
by, 161-2 
campaign of Haim Nahum Efendi 
for appointment as, 220-2 
censorship of Jewish press by, 180 
during World War I, 232 
removal of Haim Nahum Efendi 
from, 241-3 
reorganization of, 242-3 
of Turkish Republic, 246, 251, 
260-2, 267 
Fahn Danigmanlar Kurulu (Council of 
Honorary Advisors of), 260-1 
Icra Kurulu (Executive Committee 
of), 261 
Ha Hemla building (Balat), 225, 248 
Haifa, 164, 215, 216, 235 
Hayim, Shmuel (Ottoman Grand 
Rabbi, 1837-9), 272 
Hayim Efendi (Edirne), 249 
hair and mustache regulations, 65, 
132, 138 
hakhanasat kallah (Heb: charitable 
society to provide dowries), 71 
Hakko, Vitali (proprietor of Vakko 
Department stores), 265, 271 
ha-Koren, Samuel ben Yusef, 107 
halakhah (Heb: Jewish law), see Law 
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Ha Lebanon (1864), 184 

Halet Efendi, Mehmed (1761-1823), 
148 

Haleva, Leon, 267 

ha-Levi, Abraham (first 19th century 
Grand Rabbi, 1835-36), 149, 
272, 300 

ha-Levi, Elie Benjamin (Istanbul Chief 
Rabbi, c. 1540), 272 

ha-Levi, Elijah, 98 

ha-Levi, Grand Rabbi Moshe, see 
Levi, Moshe 

ha-Levi ibni Hakim, Samuel, 86 

Halevy, Joseph, 107 

Halevy, Sa’adi, 183 

Halicz brothers, 107 

Halio synagogue (Canakkale), 67 

halva'at hen (Heb: charitable society to 
provide loans), 71 

Hamagan (Protector), Zionist 
pro-British spy organization 
in World War I Eretz Israel, 
235 

Haménora (The Candlestick Holder, 
1922-38), 186 

Ha Mevasir (1909-11), 182 

Ha Mishpat, 184 

Hamon (Amon) family, 86 

Hamon, Aaron ( Yahudi Harun), 250 

Hamon, Joseph (1450-1518, physician 
to Bayezid II and Selim 1), 86 

Hamon, Joseph (d. 1577, physician to 
Selim II), 87 

Hamon, Moshe (1490-1567, physician 
to Selim I, Stileyman I), 84, 
86-7, 88 

Hamon synagogue (Hask6y), 67 

Hana, Behor, 183 

Ha-’Omer (The Sheaf, 1907-), 
185 

Ha-Or (1884-1915), 185 

Hapo’el Haza’ir (The Young Worker, 
1907-), 185 

harac (Turk: tax on agricultural 
produce), 75 

Harari family (Damascus), 202 

Harbourne, William, 91 

Harput, 281 

Haschahar (1921-22), 186 

hashgaha (Heb: Jewish urban and 
provincial religious districts, 
pl.hashgahot), 167, 168, 223, 
242, 261 
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Hashomer (The Watchman, under- 
ground Jewish army in Ottoman 
Eretz Israel), 216, 235 

haskama, or askama (Heb: Jewish 
community agreements; pl. 
haskamot, or askamot), 64-5 

Haskéy (Istanbul Jewish quarter on 
Golden Horn, Byz: Picridion), 

17, 18, 29, 37-8, 49, 50, 66, 67, 
113, 114, 129, 160, 167, 171, 181, 
219, 221, 247, 248, 250, 260, 261, 
262, 264 

hats, 80, 126, 169 

Ha Tzvi (1884-1915), 185 

Haurowitz, Felix (b. 1896), 253 

Ha-Va'ad ha-Kolel shel ha-Kehillot 
(central Jewish kahal organiza- 
tion), 57 

Havazelet, 184 

Haverenu (1921-22), 183 

Havra Sokak (Jewish commercial 
street, Izmir), 130, 176 

Hayat, Misirli Udi Ibrahim Levi 
(1878-1948), 250 

Haydarpasga (Istanbul), Haydarpasa 
synagogue, 67, 68, 202, 204, 209, 
210, 219, 250 

hayduk (bandit), 111 

Hayim, Shmuel (Ottoman Grand 
Rabbi, 1837-39), 272, 300 

Hayim Efendi (Edirne), 249 

hazaka (Heb: rental right), 58-9, 64, 70, 
92, 143 

Hazan, Aaron de Joseph (1848-1931), 
182 

hazzan (Heb: cantor), 70, 171, 263 

Hazzan, David, 145, 146 

Hazzan, Juda, 146 

headgear, 78-81, 126, 138, 169, 170 

health, 56-7, 93, 125, 129, 140-1, 233 

Hebrew language, language 
instruction, revival, 75, 99, 106-8, 
164, 182, 232, 251 

Hebrew University (Jerusalem), 164-5 

Hebron, 54 

heder (Heb: private Jewish elementary 
school), 59, 74, 160, 263 

Heilbronn, Alfred (1855-1962), 253 

hekhal (Heb: Ark of the Torah), 69, 

70 

Hemdat Israel (the compassion 
of Israel) synagogue (1899, 
Haydarpasa), 67, 204 
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Heraclius I (Byzantine emperor, 
610-41), 20 
Herzegovina, 35 
Herzl, Theodore, 212-17, 224 
Herzliya (Israel), 259 
Heset Leavra’am (the goodness 
of Abraham) synagogue 
(Btiytikada), 67 
hevra, see synagogues, charitable 
institutions 
hevra kaddisha/kedoga (Funeral Society 
Brotherhood), 72-3 
Hevrat Ha-Paytanim (Jewish Singers 
Society of Salonica), 186-7 
Heybeliada (Marmara island), 247 
hides, hide processors, hide trade, 92, 
95, 141 
Hilfsverein des Deutschen Juden, 164, 
221, 224, 227, 232, 242 
Hindemith, Paul (1895-1963), 253 
Hirsch, Ernst (b. 1902), 252 
Hirsch, Julius (1892-1963), 253 
Hirsch, Baron Maurice de (1831-96), 
160, 176, 192, 193, 205 
Hittitologists, 252 
Hochberg, Sami, 182 
Holland, 89, 94, 116, 142 
hospitals, 44, 48, 59, 72, 75, 125, 150, 
159, 176, 231 . 
houses, building regulations, 18, 19, 
20, 27, 29, 48-9, 81-2, 126, 132, 
153, 156 
Hubes, Rozet, 265 
Hubes, Selim, 265 
Hungary, 9 
Ottoman conquest of, 25, 35 
migration of Jews to, 35 
loss of, to Habsburgs, 118, 119, 125 
Jewish role in Ottoman trade 
with, 94 
persecution of Jews in, migration of 
Jews from, 9, 26, 32-3, 35, 53, 
124, 189-90, 254, 257 
Htisrev Bey (Pasha), Gazi, 53 
hygenists, 253 


Ibn Ezra, Abraham (Benezra), 101 

Ibn Gabrol, Solomon, 145 

Ibrahim Mtiteferrika (1674-1745), 
106, 146 

Icra Kurulu (Turk: Executive 
Committee of Chief Rabbinate of 
Turkey), 261 
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Ihttyarlar Yurdu (Turk: Jewish Old Age 
Home, Hask6y), 261 
Ikshati, Bula (wife of Soloman 
Ashkenazi), 92 
Imperial Rescript (Hatt-1 Serif) of 
Gtillhane (1839), 155 
Imperial Rescript of 1856, 155 
India, Jewish role in Ottoman trade 
with, 17, 95 
indigo, indigo trade, 95 
industry, Jewish role in Ottoman and 
Turkish, 177, 208, 227, 252 
Ingersheimer, Joseph (1879-1965), 253 
inheritance, inheritance disputes, 60, 
65, 83, 151, 154-5 
tax on (Turk: resm-i kismet), 75 
Inoz synagogue (Balat), 66 
Indnti, Ismet (1884-1973, President of 
Turkey, 1938-50), 254, 255 
Inquisition, the Spanish and 
Portuguese, 1, 13-14, 54, 88, 89, 
91, 93, 94, 100, 123, 142 
insecurity, 64, 111-14, 120-2, 241 
Interior, Ministry of (Dahiliye Nezareti), 
229 
intermarriage, 267 
Iran, 27 
Jewish role in trade with, 17 
Iraq 
Ottoman conquest of, 25, 27, 35 
persecution of Jews in, 94, 120 
iron workers, forgers, smiths, 92 
Isaac, Alfred (1888-1956), 252 
Ishak Pasha, (Galeon, physician to 
Murad II), 86 
Ishaki, Meir (Grand Rabbi of Istanbul, 
mid 18th century), 272 
Iskenderun (Alexandretta), 261, 278 
Islam, relationship of, with Jews, 9-11 
Islamic law (Shart‘a), 102 
Ismail Bey, Gimtilcine (Ahali Firkas1 
leader), 225 
Israel, State of 
immigration of Turkish Jews to, and 
residence in, 258-9, 266 
diplomatic and trade relations of, 
with Turkey, 268-70 
see also Eretz Israel 
Israel, Leon, 248 
Israelitischer Bruder-Verein, 171 
Istanbul 
rebuilding and repopulation of, by 
Ottomans, 27-9, 33, 37-8, 49-50 
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Jewish settlements and quarters 
in, 17-18, 29, 49-51, 56-7, 129, 
209-10, 246-7, 262 

migration of Jews to, 33, 35, 37, 38, 
49-50, 66, 107, 144, 195, 206, 
227, 240 

population of, 28, 37-8, 206-7, 228, 
246-7, 259, 273-4, 286—7, 286 

Jewish community organization 
at, 41-3, 48-9, 57-65, 71, 
167-8, 260-2 

Jewish cultural activities at, 98 

Jewish cemeteries at, 264 

Jewish hospital at, 125, 150, 159, 176, 
231, 261 

Jewish old age home at, 261 

Jewish administrative and electoral 
districts (hashgahot) in, 167-8, 
223, 242, 261-2 

Jewish schools at, 74-5, 139, 164, 
247-8, 250, 261 

Jewish synagogues at, 50-1, 66-71, 
173, 247-8, 261 

fires in, 113-14, 240 

presses and printing in, 106-8, 
145-6, 179-82, 185-6, 

224, 266-7 

socialist and labor movements at, 
226 

attacks on Jews at, 122, 258 

Zionist activities at, 223—4 

Allied occupation of, 238, 240-3 

refugees at, 240 

Iskodra (Scutari of Albania), 275 

Istipol (Balat), 51, 209, 230 

Istipol synagogue (Balat), 66, 247 

Italia synagogue and community 
(Istanbul), 66, 129, 262 

Italian Jews, 26, 33, 51-2 

Italian synagogue and community 
(Italyan Musevi Cemaati, Istanbul), 
170, 210, 250, 260, 262 

Italy 

Jews in, 106, 123, 162 

persecution of Jews in, 6, 7, 9, 35, 88, 
89, 90, 95 

migration of Jews from, into 
Ottoman Empire, 26, 33, 35, 51, 
66, 79, 88-9, 106, 107, 129 

Jewish role in Ottoman trade with, 
53, 94, 96 

support of Istanbul Italian 
synagogue by, 170 


Ittihad (ed., Nissim Mazliyah, Istanbul, 


1908-11), 224 
Izmir (Smyrna) 

Jewish community/ population at, 
35, 39, 54, 66, 94—5, 124, 128, 
129-31, 227, 259, 261, 286 

migration of Jews to, 39, 54, 66, 94, 
124, 128, 129, 145, 191, 206 

Jewish quarters at, 48, 130-1, 
173-5, 177 

Jewish hospital and old age home 
at, 159, 261 

Jewish music at, 187, 249-50 


Jewish printing and publications at, 


107, 145, 146, 183 
synagogues at, 67-8, 261, 262, 291 
Jewish cemeteries at, 264 
as trade center, 94—5, 119, 130, 177 
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1695-1703), 122 
Mustafa III (Ottoman sultan, 1757-74), 
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migration of Jews to, 101 
Norwich, England ritual murder 
attack, 4 
novels, 107, 179-80, 254 
Nur Banu Sultan (mother of 
Murad III), 91 


Obrenovich, Prince Michael] III 
(Serbia), 173 

occupations and professions, 
regulation of, 82; see also Jews, 
occupations 
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by Muslims, 10, 85, 197, 199, 254 
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der and blood libel accusations 
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in Poland, 1, 5, 9, 14—15, 53, 74, 107, 
124, 133, 189, 254, 256-7 
in Portugal, 45, 54, 88, 91, 94, 123 
in Rhodes, 198, 200 
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in Russia, 1, 2, 9, 74, 107, 123-4, 133, 
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Ottoman Eretz Israel), 237 
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pharmacologists, pharmacology, 253 
philology, philologists, 252 
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104, 107 
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86-7, 89, 90, 99, 101, 120, 124, 141, 
142, 156, 165, 176, 208, 253, 265 
physiology, physiologists, 253 
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tax), 74 
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Pincherle, Rafael Aaron Uziel, 182 
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26, 41, 75, 78, 81, 82, 124, 125, 
155, 172 
abolition of, 156 
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porcelain, porcelain trade, 95 
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Jews in, 88, 91 
persecution of Jews in and 
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Primo, Samuel, 134 
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professors, 252-3, 265 
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leader), 178 
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ordination and appointment of, 
101, 168 
powers, duties and functions, 59-63, 
64, 70, 75, 138, 151, 153-5, 168, 
172, 173, 263 
role of, in business transactions, 96 
relationships of, with Grand Rabbi, 
Grand Rabbinate, 150—4, 168, 
173-5, 223 
revenues of, 172 
supervision of, by rabbinical 
councils, 168 
clothing of, 80, 251 
opposition of, to reforms, 158-63, 
174 
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rabbinical scholars, 98-106 
rabbinical schools, seminaries, 53—4, 
139, 164, 219 
radiologists, 253 
Ragusa (Dubrovnik) 
Jewish role in Ottoman trade with, 
94, 141, 142 
pirates sent to Mediterranean 
by, 114 
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174, 211, 232 
Ramla, 54 
ransoming captives and slaves, 73-4, 
76, 123, 124 
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Red Sea, 95 
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reforms, Egypt, 158 
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Jewish reaction to, 157-66 
refugee tax (Pidion Shevuyim), 74 
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see also Law 
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223, 242, 261 
renters rights (Heb: hazaka), 58-9, 64, 
70, 92, 143 
representative government, 156, 161 
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tax), 75 
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Rhodes, 27, 39, 67, 133, 260 
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Greek attacks on Jews in, 198, 200 
rice, 97 
Rishon le-Zion, 100, 235 
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1, 3-4, 5, 11, 16, 24, 84-6, 124, 127, 
164, 188, 189, 193-4, 198-206, 209, 
210, 214 
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ritual washing, 51 
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migration of Jews to, 35, 189, 
192, 195 
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migration from, 176, 188-9, 
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Istanbul), 223 
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Ruscuk (Ruse), 39, 189, 190, 244 
Russia 
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pirates sent by, 114 
attacks against and persecution of 
Jews by, 1-2, 9, 74, 107, 123-4, 
133, 170, 189, 192, 195, 211, 226, 
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sail makers, 92 
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Jewish occupations at, 92-3, 140, 209 
Jewish disputes and divisions at, 
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239, 298 
Zionist activities at, 183, 184 
salt, salt makers, 93, 174 
Samanpazari synagogue (Ankara), 262 
Samsun, 286 
sandak (charitable society to 
rovide circumcisions for poor 
children), 71 
San Stephano, Treaty of (1878), 193 
sanhedrin, 101 
sanitation, 56-7, 140 
Saracoglu, Ambassador Tevfik 
(b.1925), 271 
Sarajevo (Bosna Saray), Sarajevo 
Jewish community, 35, 53-4, 163, 
168, 189 
Sarfati, Joseph Israel, 91, 107 
sarraf, sarrafbasi (Turk: money changer, 
banker), 34, 143 
Sason, Judah, 107 
satin, 80 
Sayah, Dalia, 265 
Scanderbeg, 38 
schools, see education 
Schwartz, Andreas (1886-1953), 252 
Scialom, Sedat, 265 
science, scientists, 253 
Sciuto, Lucien (1858-1947), 182 
Secret War Propaganda Office 
(Wellington House, London, 
1914-18), 297, 236-7 
secular institutions,secularization, 157, 
251, 267 
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security, organization of, 57, 58, 70, 
111, 156 
Sefath Emeth (The True Word, 
1867-), 181 
Selanik (Salonica, 1869-74), 183 
Selaniko synagogue (Balat), 66 
Selim I (Ottoman sultan, 1512-20, ‘the 
Grim’), 25, 34, 86 
Selim II (Ottoman sultan, 1566-74, ‘the 
Yellow’), 87, 88, 89, 91 
Selim III (Ottoman sultan 1789-1807), 
118, 145, 148 
Seljuk (Selcuk) Empire of Anatolia 
(Rum) at Konya (1077-1246), 25 
Seljuk (Selcuk) Empire of Baghdad, 25 
semikhah (Heb: ordination of rabbis), 
101 
Semtov, Moses, 100 
Sephardic Jews (Sephardim), Sephardic 
culture, 42, 45-6, 51-3, 66, 79, 100, 
103, 106, 127, 129, 143, 170, 171, 
179-87, 190—4, 209, 214, 222, 224, 
225, 242, 265 
Serbia 
conquest of, by Ottomans, 25, 33 
migration of Jews to, 35 
persecution of Jews in, 24, 190-4, 
209, 227 
migration of Jews from, 26, 35, 66, 
190-4, 209 
loss of, to Austria, 118 
Serbian millet, 157 
Sesana, Isaac, 185 
sewage, 129 
Sezer, Robert, 266 
Sha’ar Ashamayim (Gate of the 
Heavens) synagogue (Izmir), 68 
Sha‘are ha Mizrah (Gate of the East, 
1846—), 182 
Sha’are Tzion (The Gate of Zion, 
1876-84), 184-5 
Shabbatai Tzvi (Sabbatai Sevi, 
1625-76), 124, 127-8, 130, 131-7, 
144, 177-9, 291 
Shalom (peace) synagogues (Balat, 
Bursa, Manisa, Turgutlu, Milas, 
Rhodes, and Izmir), 67,130,291 
Shalom (Peace, 1919-20), 183 
Shaltiel, kéhya (lieutenant), business 
manager for Grand Rabbi Elijah 
Mizrahi), 43 
Shamash (Heb: beadle, Jewish syna- 
gogue policeman), 60, 70-1, 138 
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Sharett (Shertok), Moshe, 225, 256, 257 

Shaul, Moshe, 270 

sheep trade, 97 

Shia Islam, Shia Muslims, attitude 
toward Jews and Sunni 
Muslims, 10 

Shikar, Shem Tov (1840-1920), 249 

Shinasi (Sinasi), Morris (1855-1929), 
270 

shipping, sea transport, Jewish 
role in, 18 

Shmuel, Menahem Bahar (16th 
century Istanbul Chief Rabbi), 272 

Shochat, Israel, 216 

shoes and shoemakers, 53, 78-81, 92, 
93, 126 

Shofar (1901-5), 184 

shohet (pl. shohetim) (Jewish 
community policeman), 76, 
171, 264 

shopkeeping, shopkeepers, 140 

shtadlan (Heb: ‘lieutenant to Grand 
Rabbi,’ Turk kéhya), 43, 58 

Shulhan Arukh, by Joseph Caro, 56, 
103, 127, 145 

Sibhat Lev joy in my heart) synagogue 
(Manisa), 67 

Sicily, Sicilian Jews, 33, 40, 51-2, 55, 93 

Sicilia synagogue (Salonica, Istanbul), 
52, 66, 129 

Sidi, Suzet, 267 

Sidon (Saida), 33, 40, 54, 121, 202 

Sigri district and synagogue (Balat), 
231, 247 

Sikar, Santo (Hoca Santo), 250 

silk, silk culture, trade, role of Jews in, 
17, 53, 80, 89, 92, 94, 130 

silver, silver smiths, silver trade, 
92, 164 

Silivri, 196, 274 

Sinology, 253 

Sinop, 286 

Sirkeci (Istanbul), 66, 209, 261, 262 

Sirkeci synagogue, 66, 209 

Siroz synagogue (Balat), 66 

Sis, Armenian church of, 41 

Sivas, 280, 286 

Skala de la lenya (Balat quai for wood 
boats), 50 

Skala del estyerkol (Balat quai for 
garbage), 50 

Skala de los kayikes de yemig (Balat quai 
for Eminonti food boats), 50 
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Skala de los kayikes (Balat quai for boat 
traffic with Haskdy), 50 
Skala de los vapores (Balat quai for 
steamships), 50 
Skopje (Usktip), 38, 53, 66, 164 
slaughterers (Heb: shohet, pl. shohetim), 
slaughterhouses, 48, 59, 64, 
97,171 
slavery, slave-holding, slaves, 26, 
73-4, 82-3, 114 
Smyrna, see Izmir 
social security, 43 
socialism, socialists, Jewish role in, 
183, 184, 185, 211, 223, 226 
sociology, sociologists, 252-3 
sofer, pl. soferim (Heb: scribe), 70, 140 
Sofia 
migration of European Jews to, 
33, 124 
Jewish community and population 
of, 38, 194 
Jewish press and publications at, 
181, 184 
as center of Jewish provincial 
religious district, 168 
Grand Rabbinate of, 219 
Sokoloff, Nahum, 182 
Sokullu Mehmed Pasha (Grand 
Vezir of Stileyman I, Selim II, 
1565-79), 88, 90 
Sonsino synagogue (Izmir), 67 
Sonsino Hebrew press, 106-7 
Sonsino, Eliezer (d. 1547), 106-7 
Sonsino, Gershon ben Moshe (d. 
1534), 106-7 
Sonsino, Israel Nathan, 106 
Sonsino, Solomon, 106 
Sonsino, Yeshua, 106 
Sonsino synagogue (Izmir), 291 
Spain 
Jews in, 5, 11-14, 45, 98, 101, 103 
persecution of Jews in, 11-14, 39, 94, 
100, 123 
migration of Jews into Ottoman 
Empire from, before 1492, 26, 
37, 38, 39, 86 
expulsion of Jews from (ordered 31 
March 1492), 74-15 
migration of Jews from, into 
Ottoman Empire, after 1492, 15, 
33, 39, 54, 55, 66, 79, 86-8, 92-3, 
94, 97-8, 100, 101, 103, 104, 105, 
106, 107, 123 
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Jewish role in Ottoman trade 
with, 94 
spices, spice merchants, spice trade, 
17, 94, 140 
Spitzer, Leo (1887-1960), 252 
Stamboli family (Damascus), 202 
steamships, steamship companies, 174 
Strauss, Oscar (United States Ambas- 
sador to Ottoman Empire), 219 
street and road maintenance, 43, 58 
Struma affair (ship with Jewish refu- 
gees from Rumania prohibited 
to land in Turkey, 15 December 
1941, sunk in Black Sea, 24 
February 1942), 257 
Suadiye (Istanbul), 262 
sugar, sugar trade, 94, 95 
Supreme Court, Ottoman (mahkeme-i 
temyiz), 229 
surgery, surgeons, 253 
Stileyman | (Ottoman sultan 
(1520-66), ‘the Lawgiver,’ Kanunt, 
‘the Magnificent’), 25, 54, 86, 88, 
104, 109, 110, 115 
Suleyman III (Ottoman sultan, 
1687-91), 122 
Siileyman Pasha, Kti¢tik (Ottoman 
Governor of Baghdad, 1780-1802), 
148 
Siileymaniye mosque, 27 
stirgiin (Turk: Ottoman forced immi- 
gration, migration to Istanbul, 
Edirne), 26, 33, 66 
Sirgtinli synagogues (Istanbul), 66 
Sweden, 142 
Sykes, Mark (Middle East expert for 
World War I British war cabinet), 
236, 297 
synagogue (Turk: havra), synagogues 
activities and functions, 68, 69, 
70-3, 128 
administrators (Heb: gisbar, pl. 
gisbarim) of, 60, 62, 70-1, 
128, 150 
architectural characteristics of, 
68-9, 262-3 
as cultural centers, 98, 128 
construction and repair, restrictions 
on and permission for: by 
Ottomans, 27, 29, 48-9, 81-2, 
153, 156, 209-10; by Byzantines, 
18, 19, 20 
decoration of, 69 
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desecration and destruction of 13, 
16, 18, 21, 22 

finances of, 124—5, 150, 168, 172, 261 

memberships of, 68 

liturgy and prayer services in, 
46, 60-1, 69-70, 105-6, 134, 
138, 263 

music in, 105-6 

names of, 66-8, 290 

organization of, as foundation, 261 

prisons of, 65, 68, 173 

property of, 62, 152, 268 

protection of, 153 

regulations of, 138 

schools of, 68, 71, 74-5, 98 

supervision of, by Chief Rabbinate, 
261 

transformation of, into churches, 19, 


Syria, 16, 25, 34, 54, 55, 103, 121, 278 

persecution of Jews in, 16, 199-200, 
202-3 

salvar (Turk: baggy trousers), 79, 169 

Sabat (The Sabbath, 1947-50), 266 

Salom (Peace, 1947-83, 1984-), 267 

garktye (the East, 1867-), 182 

Sisli (Istanbul), 247, 260, 261, 262, 264 

Sumla, 39 


Tahta Minare Sokak (Vodina sokak, 
Balat), 66, 225, 247 

Tahtakale (Istanbul), 49 

ta’ife, 43; see also millet 

tailors, 53, 82, 93, 140, 171 

Taitazak, Joseph ben Solomon 
(1487-1545), 86, 99, 100, 102-3 

Tajir, Avram, 184 

takkana , p\. takkanot (Heb: Jewish 
community regulations), 60, 64-5, 
71, 137-9 

Talat Pasha, Young Turk Interior 
Minister, 218 

Talmud, Talmudic studies, 46, 47, 60, 
71, 75, 98-106, 132, 144, 218 

talmud torah (public Jewish elementary 
school), 52, 57, 59, 60, 64, 71, 74, 
75, 98, 104, 139, 160, 163, 171, 
248, 261 

Talmud Torah synagogues (Salonica, 
Izmir), 58, 130, 248, 249, 291 

Tam ben Yahya, Ya’‘akov ben David 
(Istanbul Chief Rabbi, d. 1542), 
102, 272 
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tanda (Heb: community social 
gatherings), 71, 72 
tanners, Jews as, 17 
Tanzimat (19th century Ottoman 
reform movement), 3, 43, 147—70 
Tarablus, Nana, 265 
Taragon, Bension, 185 
Tatil Evt (Jewish children’s vacation 
camp, Burgaz Ada, Istanbul), 261 
taxes, taxation, tax collection, 43, 48, 
57, 60, 65, 71, 75-7, 95, 97, 110, 
120-6, 128, 139, 150, 152, 154, 
156, 168, 171, 172, 174, 207-8, 221, 
222-3, 229, 242, 261 
exemptions from, 27, 29, 73, 75, 
77, 87, 115, 117, 124, 125, 143, 
152, 155 
reforms. of, 156, 161, 229, 242 
tax farms (Turk: iltizams), tax farmers 
(miultezims), 55, 75, 87, 89, 95, 97, 
126, 156, 174, 229 
teachers, 64, 98-9, 156, 252-3, 265 
Tekinalp (Moise Kohen, 1883-1961), 
250-1 
Tekirdag, 264, 286 
Tel Aviv, 215, 232, 236, 237, 259 
Terhala (Trikkala), 39 
teva, tevah (Sephardic Hebrew, pulpit), 
69, 263 
textiles, Jewish manufacture of and 
trade in, 17, 54, 76, 91-2, 124, 130, 
140, 209, 247 
Theodosius II (Byzantine Emperor, 
408-50), 17, 18 
Theofilis (Byzantine emperor, 
829-842), 21 
Thessaloniki, Byzantine, see Salonica 
Thrace, 95, 121, 176, 195, 298 
anti-Semitism in, 253-4 
Tiberias, 54, 89, 90, 164, 218, 233, 
236, 237 
timar holdings, Jewish role in, 97 
tin, tinners, tin trade, 93, 95 
Tire, 39, 54, 67, 94, 239, 298 
tobacco, tobacco trade, 96, 140, 
141, 176 
Tofre Begadim synagogue (‘of the 
tailors’, Galata), 66, 171 
Tokat, 35, 280, 286 
ritual murder attack against Jews at 
(1530), 84-5, 86 
Tokatliyan Hotel (Beyoglu/Pera, 
Tarabya), 254-5 
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Toledo (Spain), 12, 92, 101, 103 


Toledo synagogue (Edirne, Manisa), 66 


Toledo, Abraham de, 144-5 
Topkap1 Sarayi (Istanbul), 17, 27, 
49,129 
Toynbee, Arnold J., 236-7 
Trabzon (Trebizond), 15, 280, 286 
trade and commerce, mercantile 
activity, Jews in, 11, 53, 92 
domestic Ottoman, Jewish 
merchants in, 95-6, 134, 140, 
169, 208, 227, 265 


international, role of Jews in, 17, 53, 


55-6, 88-9, 90, 91, 93-6, 108, 
115-16, 119, 120, 121, 123, 130, 
134, 140, 141, 169, 176, 208, 227 
trade fairs, 96, 111 
translators, 117, 130, 142, 176 
travel, land and sea, 96, 111, 114, 
152, 153 
Travnik (Bosnia), 35 


Tripoli of Lebanon (Turk: Trablus), 33, 


40, 202, 277 

Tripoli of Libya (Turk: Trablusgarb), 
168, 279 

Tripolitanian War (1911-12), 229 

trousers, 79, 169 

Trumpeldor, Yossef (1880-1920), 234 

Tulip Period (Turk: Lale Devri, 
1718-30), 118, 126 

Tunisia, Tunis, 15 

turbans, 79-81, 82, 149, 158, 169 


Turkey, Republic of, Turkish Republic 


Jewish community in, 3, 244-71 

Jewish community organization 
in, 260-2 

Jewish population of, 246-7, 259, 
268, 285-6 

defense and help of Jews against 
Nazis by, 255, 256-7 

rescue of refugees from Nazis by, 
252-4, 256-8 

anti-Semitic activities and their 
suppression in, 176, 253-5, 
265, 268-9 

relations of, with British Palestine 
and Israel, 254, 268-70 

Jewish education in, 263-4 

Jewish press in, 266-7 

operating synagogues in, 261-3 

occupations of Jews in, 264-5 

migration of Jews to Israel frorn, 
258-9, 266, 268 
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problems of Jews in, 267-71 

Tuvi, Yusuf, 265 

Ttiremen, Ambassador Behcet (b. 
1925), 271 

Tiirk Kiultdér Birligi (Turkish Cultural 
Unity Society), 250 

Tiirkge Konusturma Birligi (Society 
to Promote the Speaking of 
Turkish), 251 

Tiirkiyeliler Birligi (Union of Turkish 
Jews in Israel), 258 

Tiirkiyenin Sest (The Voice of Turkey, 
1949-50), 248-9 

Turkish language, use of by Turkish 
Jews, 165-6, 182, 183, 245, 248, 
250-1, 254, 265-6, 267 

Turkish nationalism, 223, 250, 253 

Turkish War for Independence 
(1918-23) 

Jewish contributions to, 3, 238-43, 
244 

Turno Severin (Rumania), 181 

Tuscany, 199 

typhus, 85, 113, 233 

Tyre, 54 

Tzarfati, Rabbi Isaac of Edirne, 
31-2, 289 


Ukraine, 24, 119, 124, 189 
Ulus quarter (Istanbul), 263 
Umayyad Empire of Damascus 
(661-750), 10, 45 
Union and Progress Party (Ittihad ve 
Terakki Firkas1), Unionists, 222, 
225-6, 227 
United States of America 
missionary schools in Ottoman 
Empire from, 157 
war relief ships to Ottoman Jews 
from, 232, 233 
University of Istanbul (Darilftnun) 
Jews as students and professors at, 
176, 208, 229 
refugees from Nazi persecution 
appointed as professors 
at, 252-3 
universities and academies, Jewish 
professors in, 208, 252-6, 265 
Unkapani synagogue (Istanbul), 66 
Urban II, Pope, 4 
Urfa (Sanhurfa), 269, 282, 286 
Uruguay, 249 
Ushki, Solomon, 107 
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Uziel, Jacob, 183 

Uskiidar (Scutari), 113, 114, 129, 273, 
_ 287, 210, 241, 246 

Usktip synagogue (Istanbul), 66 


Va‘ad Pekidim (Committee of 
Functionaries), 161 
vaad ha-kehilla (Heb: Jewish district 
communal council), 261-2 
Van, 281, 286 
Vahdet (Unity), 269 
vakif, 75, see also foundation 
Vakko department stores, 265, 271 
Valencia, 12, 13 
Valero, Izak, 146 
Valide Sultan (Turk: Sultan’s mother, 
head of Palace Harem), 148 
Valona (Avlonya, Albmieux), 38, 94 
Varlik Vergist (World War II Turkish 
Capital Tax, introduced 11 
November 1942, annulled 17 
September 1943, collections 
abandoned 15 March 1944), 
255-6, 258 
Varna, 39, 186 
Varon, Gelibolulu Ishak (1882-1962), 
250 
Vatican, opposition to admitting 
Jewish refugees from Nazis into 
Turkey, 257 
vegetable trade, 97, 140 
Venice, 24, 74, 87, 89, 90, 91, 94, 
95, 103, 114, 116, 119, 122, 123, 
141, 190 
colonies of, in Constantinople, 
18, 115 
Ventura, Jak, 184 
Ventura, Mishon, 243 
Ventura, Moshe (Mose), 252 
Verya synagogue (Balat), 66 
Vidin, 38, 190, 192 
migration of European Jews to, 33 
Vienna 
Ottoman sieges of (1529, 1683), 25, 
118, 125 
Vilna, 15 
vineyards, 54 
Virane synagogue (Kuzguncuk), 67 
Vital, Hayyim ben Joseph (1542-1620), 
104, 105 


Wallachia, 89, 118, 188-9, 190 
war taxes, 75, 120, 122 
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water supplies, 111 
weaving, weavers, 92-3, 124, 140, 164 
weddings, 65, 105, 172, 261 
weights and measures regulation, 57, 
92 
Weizmann, Chaim (1874-1952), 234 
widows, 60 
wheat, wheat trade, 88, 141 
wheelwrights, 92 
Wilhelm II (1858-1941), German 
Kaiser (1888-1918), support for 
Zionism by, 212-13 
wine, manufacture and trade, 65, 89, 
95, 126, 130, 140, 172, 174, 264 
Winterstein, Hans (1879-1963), 253 
women 
position of, in Ottoman Jewish 
communities, 46, 69, 74, 
90-1, 137-8, 162, 164, 169-70, 
229-30, 263 
wood, woodworkers, 53, 93, 95 
wool industry, trade, 54, 88, 95, 
97,141 
World War I (1914-18), 3, 147 
in Ottoman Empire, 229-38, 297 
in Eretz Israel, 232-7 
Jewish contribution to Ottoman war 
effort during, 3, 230-1 
massacres and deaths in Ottoman 
Empire during, 238 
Allied propaganda against 
Ottomans during, 236-7, 297 
World War II (1939-45), 3 
in Turkey, 255-8 
Wrangel, White Russian General, 240 


Yaesh ( Yaes), Isak (1922-70), 266 

Yaesh, Soloman Aben (Abanaes, 
1520-1603), 91-2 

Yaesh, Yomtov ben (Istanbul Grand 
Rabbi, 1639-60), 272 

yahudhéne (Turk: Jewish tenament), 
129, 130, 140 

Ya‘akoviyim (dénme followers of Jacob 
Querido), 178 

Yahya, Nedim (b. 1925), ix, 264, 
267, 271 

Yakub Efendi (Maestro Jacobo, 
physician to Mehmed ID), 86 

Yanbol synagogue (Balat), 50, 66, 230, 
247, 248, 262, Plate 5 

yasak (Turk: prohibition), 81-2, 127 

yasamak (Turk: overcoat), 80 
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Yaslilar Yurdu (Izmir Jewish Old Age 
Home), 261 

yasmak (Turk: Muslim female 
headdress), 170 

Yaves, Barzilay, 146 

Yehuda, Eliezer Ben, 164 

Yemen, 27 

yemeni (Turk: Jewish female 
headdress), 170 

Yemisiskele (Istanbul), 49 

Yeni Cami (Istanbul mosque), 49, 
114, 129 

Yenikéy (Istanbul), 68, 161 

Yenikéy synagogue (Istanbul), 66, 
68, 209 


Yeni Mahalle synagogue (Hask6y), 66, 
68 


yeshiva (Jewish religious college), 
yeshivas, 48, 60, 71, 75, 77, 89, 
98-9, 101, 131, 132, 139, 248 
Yildirim Sports Club (Yildirim Spor 
Kiliibti), 265 
Yiddish, 170, 184, 185, 232 
Yosef ha-Da’‘at (1888-), 184 
Young Turks (Committee of Union 
and Progress), Young Turk 
movement, 147 
Jewish and dénme role in, 217-18 
relationship of Jews to, 218, 220, 297 
attitude to Zionism of, 224-6 
permission of, for Jewish settlement 
in Palestine, 227 
see also Union and Progress Party 
Young Turk Revolution (23/24 July 
1908), 220 
Yugoslavia, 25, 256, 257, see also 
Bosnia, Serbia, Usktip 
Yurum, Yuda (b. 1946), 265 
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Zahir ul-Umar (d. 1776), 121 
Zaman (Time, 1872), 182, 269 
Zarko, Yuda, 87 
zedakah (charity), see Charity 
Zeyrek synagogue (Istanbul), 66 
Zihri, Ya’akov ber Rafael, 107 
zimmis (dhimmis), (Turkish, Arabic: 
protected ‘people of the book’ 
in Islamic countries, Jews and 
Christians), 10-11, 41, 76, 126 
Zimra, Rabbi David ibn Abi, 48, 61, 
62, 69, 70, 99, 103 
Zion Mule Transportation Corps, 234 
Zionist movement, Zionism, 
Zionists’ activities of, in Ottoman 
Empire, Turkey, 3, 183, 184, 185, 
186, 210-18, 221, 222, 223, 
223-6, 234-6, 243, 247 
opposition by Ottoman Jews to, 
213-14, 219, 221, 223-5 
cooperation of Ottoman Jews 
with, 227-8 
opposition to Alliance Israélite and 
Grand Rabbi Hayim Nahum by, 
221, 225 
reaction by Ottoman politicians 
to, 225-6 
support by Germany for, 212-13, 
225, 232 
Congresses of, 165, 217 
assistance to Great Britain during 
World War I by, 234-5 
Zohar, the 100, 104, 132, 133, 144, 146, 
see also Kabbalah 
Zolotarevsky, Lea, 182 
Ziilfaris synagogue (Karakéy, 
Istanbul), 209 


